i 

| 

। 

Rp 
nn 

fie 

{¥ 
Wa 
p W, 
AP i 
| 
fa-P) 

¢ 


INSTITUTE OF ORISSAN CULTURE 
BHUBANESWAR, ORISSA 


Digitized by srujanika@gmail.com 


Studies in 


SAIVISM 


Edited by 


Dr. K. C. Mishra 
Director 


Sri R. K. Mishra 
Secretary 


INSTITUTE OF ORISSAN CULTURE 
BHUBANESWAR, ORISSA 


Digitized by srujan ka@gmail.com 


Studies in Saivism 


1993 


Published by 


institute of Orissan Culture 
Vivekananda Marg 

Bhubaneswar 751 002 

Orissa 


Published with financial assistance from 


2 Director General, Archaeological Survey of India 


DO Dr. Debiprasad & Smt. Sarojini Mishra, Alabama, USA 


Printed at 


Shovan 
106 Acharya Vihar 
Bhubaneswar 751 013 


Price : Rs. 200 (Rupees two hundred only) 


Digitized by srujan ka@gmail.com 


Contents 


Presidential Address, National Seminar on Saivism in Orissa 
Dr. K. C. Mishra 1 


Vedic Foundation of Saivism 
T. N. Dharmadhikari 4 


Salient Features of Saiva Siddhanta 
V.A. Devasenapath!i 15 


Saliva Sects of South India 
Dr. M. Sivakumara Swamy 20 


Bhiksatanamurtti according to Saivasiddhanta 
Pierre-Sylvain Filliozat 46 


Lakulasaivas in Karnataka 
Dr. (Mrs.) Vasundhara Filliozat 52 


The Background of Saiva Culture - 
A Techno-Evolutionary Approach 
Dr. R. N. Dash 62 


Siva and Sakti : A Philosophical Perspective 
Prof. G. Sundara Ramaiah 71 


Manifestation of Siva in Orissan Art & Architecture 
Dr. B. K. Rath 82 


Saliva Literature of Orissa 
Dr. Bhagaban Panda 87 


Saivism in South Kosala : An Analysis with Recent Finds 
Dr. S. C. Panda 99 


Schools of Saivism in Kashmir 
Debabrata Sen Sharma 105 


Kapalika Saivas 
Biswanath Banerjee 114 


Digitized by srujan ka@gmail.com 


Saiva Agamas : Extent, Structure and Technical Terminology 
with Special Reference to Temple Architecture 
Dr. Prabhakar Apte 


Srikantha on Saiva Darsana 
Prof. Bijayananda Kar 


Development of Saivism in Orissa 
Dr. L. K. Panda 


Sativa Ksetras in Orissa 
Dr. U. N. Dhal 


Saivite Deities and Connected Problems in Orissan Art and 
Architecture 
Dr. G. C. Chauley 


Tantric Saivism in Orissa 
Dr. H. C. Das 


Alphabetical Panegyrics in Rudrasudhanidhi 
Rajkishore Mishra 


The Composite Forms of Siva in the Temple Art of Orissa 
Dr. K. S. Behera 


121 


124 


129 


144 


147 


152 


167 


173 


Digitized by srujan ka@gmail.com 


Presidential Address 


National Seminar on Saivism in Orissa 
October 6-7, 1990 


Dr. K. C. Mishra 


Om Namah Sivaya, Swastyastu. 


Hon'ble Governor of Orissa, Sj. Yagyadatta Sharma, Revered Minsiter 
Sj. Sarat Kumar Kar, Sj. Prof. Dr. Manmath Nath Das, Scholar- 
delegates, Ladies and gentlemen. The Institute of Orissan Culture 
gratefully accords you a hearty welcome to our two-day National 
Seminar on Saivism in Orissa held in this State Capital city, 
Bhubaneswar —the Ekamra Ksetra famed in the Puranas as a unique 
Satvite Centre in India. 


We are privileged today to have in our midst our Hon'ble Governor Dr. 
Sharma and our Minister for Culture Sj. Kar who have kindly 
consented to grace the Inaugural Session of the Seminar. Your valued 
presence and guidance, Sirs, will certainly help the Institute march 
ahead in realising its cherished goal. You will kindly permit me to 
inform the august house that within the short span of its inception, 
hardly eight years, the Institute has to its credit organised similar 
Seminars on Jayadev, the poet of Orissa, the Ramayana in Eastern 
India, Studies on the Bhagavat with special reference to Jagannath 
Dash, the Mahabharat with special reference to Stidra Muni Sarala 
Dash, and the Cult of Jagannath. All learned papers presented in the 
seminar have been edited and published in book-form by the Institute. 
The book on the Cult of Jagannath is awaiting publication soon. At the 
moment, the Institute has taken up two bold projects; Compilation of 
Tribal Culture in Orissa —a linguistic study with a critical anthology 
of tribal festivals, songs, rites, etc., and the other, a very challenging 
endeavour is the compilation of a lexicon —a Saura Dictionary in four 
languages with phonetic transcriptions. Though the Institute feels 
shy not to have a room of its own or necessary equipment for housing 
a library or office, it has never abandoned its research activities. Given 
proper incentive and opportunity, the Institute will never shirk to 
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bring into light works of similar sort for the benefit of learned scholars 
which will ultimately boost up our quest for truth and socio-cultural 
interaction. 


In fact, we attach greater importance to the learned discourses by our 
eminent scholar-delegates who have come here from different parts of 
India. Such deliberations open up new horizons by providing novel 
ideas, concepts and interpretations which are necessary for a 
revaluation and reassessment of what we already knew. The present 
Seminar, Saivism in Orissa, is an interesting aspect of our religious 
belief. While proclaiming affinity to the pan-Indian Salva tradition, 
the Seminar shall try to find out to what extent the Saivites in Orissa 
have joined the main-stream or moved on to a new track. No doubt, 
Orissa occupies a dominant place in the religious map of India. 
Shrines of Lord Jagannath at Puri, Lord Surya at Konark, the Black 
Pagoda of the East, Lord Krttivasa or Lingara} at Bhubaneswar, Devi 
Viraja at Jajpur, two monumental shrines of Chausathi Yogini at 
Hirapur and Ranipur-Jharial, the Elephant Cave rock edicts at 
Dhauli, the Buddhlistic remains at Lalitagiri, the Mahavir and Jaina 
Caves at Khandagiri, the Mahima Monastery of a later period at 
Dhenkanal, the Natha establishments, etc. give ample testimony to 
the variant faiths once nurtured in the soil of Orissa. Geographically, 
Orissa is the meeting point of the North and the South India. It has 
struck a strategic synthesis of various cults and faiths. 


Unlikeits counterparts, Orissa presents a synthetic religious tradition. 
We have enough evidence of SQkta and Vaisnav-oriented Saivism in 
Orissa. Sanskrit texts like Kapila Samhita, Ekamra Candrtka, Ekamra 
Purana, Svarnadri Mahodaya, etc. highlight the Saiva faith. Siva 
temples in Orissa are more in number than other temples, and they 
display enviable architectural splendours. Even, the Ekamra Kshetra, 
Bhubaneswar which is supposed to have housed one crore Siva 
Lingams has been verily an architectural Museum for tourists and 
researchers. Each antique-looking stone on the pavement of this city 
or in the surrounding suburb is supposed to have been a consecrated 
part of some Saiva monument. A careful study of the divergent 
architectural patterns as embedded in the Saiva shrines may throw 
new lights on the different schools of Saivism as flourished in India 
in different periods of history. A lot of epigraphical records may also 
help us in this regard. Schools centering round Hari Hara or Hari 
Sankar, Asta Sarmbhu, Nataraj, Candra Sekhar, Bhatravas including 
Aja Ekapada, Kapala Bhatrava and various forms of Lakulisa, Ardha- 
Narisbara, Bhiksatana Siva, Inscribed Lingam, etc. are all found 
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intermingling with the fabric of Siva worship in Orissa. Lingams are 
found here both in minicule and massive forms. Rituals practised in 
Siva temples in Orissa also narrate interesting tales of cultural 
assimilation. One notices them during the Siva Vivaha (Marriage of 
Siva), Harthara bheta (the meeting of Hari and Hara), the Car Festival 
of Siva during Aso kastam{, etc. In this connection, Scholars' attention 
is drawn to the Pracl valley where one finds at every bend a temple in 
honour of Siva Saktt The whole valley has been replete with Salva 
shrines. One cannot miss the Mount Kapilasa situated at Dhenkanal 
which is a famous Saliva shrine. Our learned delegates will deal with 
these different aspects more exhaustively. This will go a long way in 
enriching the Indian Culture in general and Orissan Culture in 
particular. Any discourse on religious faith is bound to remain 
incomplete and inadequate because of personalized approach to it on 
one han} and regimented and reglonal variations on the other. 
Ancestral prescriptions and social prohibitions at times regulate our 
faith and effect a kind of ambivalence in our religious pursuit. 
Innocent realization of godhood is often strayed away to fanaticism 
and militancy. Modern India today, needs no more installation of 
shrines. What we have, we have more than enough. What we need 
urgently is the monument of Faith, Tolerance and Truth, as have been 
revealed in genuine scriptures and iconographic manifestations. 
Truth is the Universal Essence—the Siva of our Faith we crave to 
adhere to Temples, Mosques, Gurudwaras, Asrams and Viharas —all 
aim at reasserting this basic tenet, i.e., the adherance to Truth in a 
spirit of tolerance and not in a divisive spree. A follower of Saivism 
joyfully chants Stvoham—I am Siva, Iam the committed, the Resolute 
one and I am the Truth. Such realisation shall help us resolve many 
a tangled issue of our life and the Nation as well. 


Sivarpanamastu 


Digitized by srujan ka@gmail.com 


Vedic Foundation of Saivism 


T. N. Dharmadhikari* 


It is generally held that Hinduism of which Saivism forms one of the 
important sects, owes its origin to pre-Vedic, non-aryan Indus or pre- 
Indus religion, supposed to be characterised by iconolatry and that 
Vedism incidentally occured more or less like an interlude, leaving 
influence of flimsy character over Hinduism with its avowed allegiance. 
On the other hand, the reflections of earlier Hinduism could be found 
mirrored in Vedism. 


This conjecture, especially in case of Saivism, is based mainly on a seal 
discovered at Mahenjodaro-depicting a three-faced nude male figure, 
having horns, seated on a stool, {in so-called Yogic posture, with penis 
erectus, surrounded by a few animals, etc. Though the inscription of 
six or seven syllables appearing on the top of the seal cannot be 
satisfactorily explained, it is connected by some scholars with Siva of 
classical Hinduism. 


Some scholars would identify this seal with a later representation of 
Buddha, while others with the three-headed tvastra visvariipa. There 
are a few more theories on the identity of this seal. 


In this state of affairs, we have to examine as to what reflections of 
Saivism, if it is earlier, have been mirrored in the Vedic interlude, 
which may now form the Vedic foundation of Saivism. 


In earlier Vedic hymns the word ‘SIVA' is used not as a proper noun 
of any deity, but as an attribute to more than one deity. It is stated that 
in the Yajurveda Samhita! (3.63) the word Siva occurs as a proper 
name of a deity. However, according to the tradition preserved by 
Katyayana,? 2 5.2.17 which is based on SQataptha Brahmana’, 2.6.2.19, 

the word SIVA in this formula is addressed to a razor utilised for 
sacrificer's shaving and not to any deity. 


The tribes named Visaninah and Sivasah are referred to, side by side 
in Rgveda“ vii.18.6, as being antagonist to Sudas and Bharata in 
Dasarajnia war. If it is tenable that Siva as a name of a deity is earlier 


* Vaidika Samshodhana Mandala, Pune. T.M.V. Nagar, Pune 411 037 
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to the name of a tribe viz, Sivasah, this verse may suggest the 
existence of Siva cult, contemporary to Sudas and Bharata of Rgveda. 


The term Visaninah meaning — bearing horns ~— is also connected by 
some scholars with the Indus image decorated with horns. These two 
terms taken together therefore may suggest that the tribes following 
the Siva-cult may be using the horns for decoration. 


Besides stray references to Rudra, there are about six siiktas?’ in 
Rgveda which are exclusively or partly devoted to Rudra. One sukta 
is devoted to Soma and Rudra, wherein Rudra is held as a fierce God. 
However, 'He' combines in Himself the malevolent as well as benevolent, 
terrific and pacific, demonic and angelic aspects. It is held that but for 
his healing aspect he could have hardly been accepted as a God. 


The ‘Munt-sukta’®’ of the Rgveda again shows the ascetic-yogic 
atmosphere and may be related to Saivite tradition of Yoga. 


The term Stisnadevah” appearing in the Rgveda may be taken to be 
related to the tribes worshipping phallus. The term according to 
Sayana may however refer to such persons as are always indulged in 
sexual pleasure, not practising celibacy. 


The Puranas are regarded to be propounders of different sects of 
Hinduism. It is also believed that the Puranas established some links 
with the Vedic mythology. The maxim viz, Itthasa — puranabhyam 
Veda Samupabrmhayet' — therefore came into existence. The Salva 
Puranas may therefore help us in establishing such relations with the 
Vedas in regard to foundation of Saivism in Vedic literature. 


Out of many Saiva Puranas, we may here, by way of specimen, refer 
to Kurma Purana only for our purpose. 


Kurma-Purana narrates the story of Susila,® a son of Sikhandin. 
Susgila happens to meet a mahamunt named Svetasvatara —the best of 
Maha-Pasupata, besmeared with ashes, who narrated to his disciple 
the lore saturated with Vedic knowledge for releasing the pasu-pasas, 

Svetagvatara Muni said — 'Oh Yogins, having studied the Vedic 
school patronaged by me, contemplate on Nisgkala Siva and reach 
Mahadeva. Here the Purana clearly; refers to the Upanisad named after 
Svetasvatara, asa Yogic source of Saivismi in which the concepts of the 
divine figure are found culminated. Svetasvatara - Up. VI. 21 also 
collaborates this view Svetasvatara® knew Brahman through penance 
and through grace of God; and delivered the knowledge to atyastTamis. 
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According to Saivagama, the anugraha or grace is one of the eternal 
activities of Siva. Svetasvatara here refers to Devaprasada — God's 
grace. In its last verse!® also this Upanisad refers to the God's grace 
revealing the tllumination, saying — 

He who has the highest faith in God, 

Just as in God, so also in the teacher, 

to bim who is high-minded 

these teachings will be illuminating. 


According to Caranvyuha, the Svetasvatara School 1 belongs to Krsna 
Yajurveda. It is an important Upanisad which Sankaracarya has 
commented upon. Like Svetasvatra, Kathopanisad!! expressly states 
that Atma cannot be attained by learning, by instructions and by 
intelligence. To him alone, it reveals its subtle form whom it chooses. 


Itmay also be noted that Katha in this regard refers to dhatuprasada,!? 
while Mundakopanisad, to Jnanaprasada.!? 


Imay be allowed to draw the attention of scholars to the commentary 
of Stimat-Sankaracarya on Br. Su, 3.25, where he clearly admits the 
grace of God in this context. He states — “Just as when the power of 
sight withdrawn owing to cataract is restored with the potency of 
medicine, even so, only to some rare being whose spiritual darkness 
has been removed by the discipline of meditation and who has 
attained fulfillment through the grace of God, the realization is 
restored. 


Activity is regarded by the Saivites as not an adjunct of Isvara but his 
specific nature!®. His activity is summed up in the five-fold act of Srstl, 
Sthiti, Samhara, Vilaya and Anugraha According to this theory, 
Isvara is not inactive, activity belongs to Him and Maya derives its 
activity from Him. Maya is the power of Deva! which measures out the 
phenomenon in definite form. Maya is not an illusion but His creative 
power. That is why Svetasvatara Up.” equates Maya with Prakrtl. 


The five faces of Siva reveal these five-fold activities. The faces are 
given the mythological names, viz. Sadyojata, Vamadeva, Aghora, 
Tatpurusga and /sana. The Mantras related to all these five faces of Siva 
are collected in TA X. 43-47.!8 


In the introduction to his Bhasya on this anuvaka Sayana states — 
'mahadevasambandhisu Pafitavalktresu madhye...' etc. Bhatta- 
BhAskara also remarks — Sadyojatanamant pahcavidyapravartakEni. 


Besides the above formulas TA X.18 also collects the formulas 
wherein Rudra is referred to as Ambikapati and Umapati.!® 
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It may, however, be noted that TS I. 8.6?° refers to ambika as a svasT 
of Rudra or Tryambaka. 


Kenopanisad, 3.3.12 mentions Haimavati Uma?! ... i.e. Uma, the 
daughter of Himavat. 


On Paricavaktra theory, Prof. J. Gonda® states — 'In course of time, 
these five faces were made the central element of a classification in 
which they were identified with parts of Siva's body, ontological 
principles, the organs of sense and action, the subtle and gross 
elements, etc. Each of Siva's faces corresponds to or is identical with 
one of the components of the five groups, which according to the 
Saruchya school of thought constitute the 26 principles (Tattvas). This 
system is an atterfipt to explain Siva being the All and the Universe 
being exclusively composed of aspects and manifestation of God. The 
five faces are collectively known as the Pafica Brahmas and moreover 
are associated with the five Sadakhyas i.e. items bearing the name 
‘being’, 'sat' — which are assumed to have evolved from God's five-fold 
creative energy, dynamic and sacred power (Sakti) and in which He 
dwells in his aspect called Sadasiva the Eternal Siva;* the most 
supreme Being. 


Vide TA X.47 — sen Ral fH Fxg Terra | 


Cultkopanisad or Cudikopanisad, otherwise called as Mantrikopantisad, 
according to Paul Deussen, ‘may have found its place at a time when 
the theistic Yoga developed out of the Sankhya doctrine, which had 
not still been finalised systematically and would be of a special value 
as a proof of transition'. The Atharvanic tradition of Salvism in its 
Brahmacari and Vratya Suktas have been clearly referred to by this 
Upanisad. It states — 2°As Brahman in esoteric lores: of Mantras in a 
series of words — Him proclaim the Atharvans, the top-most sons of 
Bhrguas Bhahmacarni, as Vratya, as Skambha and as Palita (grey with 
hair}, as anadvan (bull) ... Him proclaim the Bhrgu work ... as Sarva, 
Bhava and Rudra... In the prescriptions coupled with aphorisms of 
Atharvans, the Lord is praised.' Atharvaveda XI.5 constitutes the 
Bhrahmacarisukta, the 12th formula of which is supposed to 
symbolically point to the penis?® erectus character of Siva, a Yogin. 


Out of these; Vratya sukta in Atharvan is very important. 


Vratya is defined as a man of a mendicant class or one who has not 
undergone the initiation of samskaras. However, in AV-Vratya Sukta, 
Vratya may be reckoned as one of the many forms in which the highest 
Brahman is celebrated. In the beginning, the Vratya sukta states 
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27'There was a vratya, just going about, stirred up Prajapati. Prajapati 
saw in himself Gold. He generated that. That became one.... that 
became great, that became chief, that became Brahman — therewith 
he had progeny. He increased, He became great, He became Mahadeva... 
He compassed the Lordship of Gods. He became Isana... He became 
the sole Vratya.' 


The agamas,?® as cited by Sayana, declare that Siva is revealed in 8 
forms viz, Sarva, Pasupati, Ugra, Rudra, Bhava, Isvara, Mahadeva 
and Bhima. 


In AV XV.5 (Vratya Sukta) the seven out of eight forms of Isvara are 
referred to. 


These AV-Vratya hymns record the then prevailing religtous practices 
in which yoga plays an important role. 


This is the mythology of Mahadeva as depicted in the Vratya Suktas 
of AV. 


It is interesting to note here, the remarks of Sayana in his introduction 
to Vratya Sukta. He states - °all that has been narrated in the Vratya 
sukta, does not refer to a Vratya 1.e. one who has not undergone the 
Upanayana samskara and consequently is not included in the Vedic 
discipline, but refers to a great pious philosopher reckoned by all, but 
hated by those Brahmins who are eternally indulged in performing 
sacrifices (with desires). 


Similarly in AV X].2.5*! at least six out of eight names of Siva have been 
referred to. 


Further Satapatha Brahmana narrates a mythology which accounts 
for the 8 names of Rudra - identified with Agni. 3?A son was born to 
Samvatsara and Usas. He cried. Prajapati said to him - why do you 
cry? He said - I have no name given to me - give me a name. Prajapati 
said to him — Thou art Rudra... Sarva ... Pasupati ... Ugra ... Asani .. 
Bhava, Mahadeva and Isana ... These then are the/eight forms of Agni. 
SaQtapatha Br. clearly states that these eight forms are related to Agni. 
Taittiriya Samhita also tries to equate the concept of Rudra with 
Agni.® It may be noted that Agni here, not only means the sacrificial 
fire, but the pile of Uttaravedi in 5 or more layers, constructed at the 
.north of Vedi. 


Pt. Laxmanashastri Joshi, in his Introduction to Dharmakosa (Upanisad 
Kanda Vol. I) states that “some of the numerous shapes of the fire 
altar bear a resemblance to the Linga. The altar of the Naciketa-rite, 
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in particular is Liriga-shaped... and that there is ample ground to infer 
that the altar construction was a source of some features of Saivism. 


Regarding Naciketa Cayana, TBr. states that Prajapati piled a Naciketa 
cit with a desire to become eldest of all, to obtain fame and to obtain 
progeny (Projanana). Further it states that the Prajanana®’ is three- 
fold, viz. male virile power, the female organ of generation and her 
womb. This is a typical symbol of Divine Procreative.. Energy, 
suggesting the Linga and Yoni worship, Siva and Sakti or Purusa and 
Prakriti worship. 


It may be noted that besides few prapathakas devoted to Agnicayana 
in TBr., and TA, the Taittiriya school has devoted two kandas (out of 
seven) to Agnicayana in its samhité. In fact all the Yajurvedic schools 
attach great importance to the Agnicayana. 


The chapters of famous Satarudriya and Vasordhara, otherwise 
kmown as namaka and camaka adhyayas, have been included in Agnt 
sections of all Yajurvedic schools. The concept of Rudra- Siva is a 
much discussed topic and the writers on this topic have mostly drawn 
from Agnikanda, especially Satarudriya of Yajurvedic schools. I shall 
therefore put up the quintessence of Satarudriya, only in a nut-shell. 


Satarudriya mentions Siva with more than hundred names, including 
Bhava, Sarva, Rudra, Pasupati, Ugra, Bhima, Siva, etc., and in many 
forms including Vrata and Vratapati. 


Agnicayana explicitly reveals two forms of Agni - Rudra’® {.e. dreadful 
and Siva i.e. auspiclous. By Satarudriya offering, hts dreadful form is 
soothed and by Vasordhavra offering his auspicious form is propitiated. 


It is very apparent that Sarva, Rudra, Ugra and Asani or Bhima are 
terrific forms while Bhava, Pasupati, Mahadeva and Isana are pacific 
forms. 


Brhad-jabalopanisad professes that Agni’? and Soma have transformed 
in the form of Universe. The Rudra, the terrific form of Tejas i.e. Agni 
or Surya and the Soma, the pacific form are related to water and wind 
respectively. Thus it tries to explain that the Rudra and Siva forms 
taken together may indicate the ever-creative nature of the Universe. 


Atharvasiras3 and Jabala Upanisads give in detail the Saivite practices 
of besmearing the body with ashes and wearing Rudraksa ... .. etc. 


The concept of the composite form of Siva and Surya is found in 
Saivism. The following mantra in TS IV.5.1 envisages this concept. 
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(The red and pink, the brownish and auspicious, who creeps away, 
blue-necked and ruddy; Him the cowherds have seen, Him the ladies 
carrying water-jars have seen. Him all the creatures have seen. He, 
thus seen, be gentle to us.) 


Urdha-retastva (i.e. keeping the Semen above, living in chastity — 
MW) and Virupaksatva (having eyes in odd numbers) are well known 
characteristics of Siva. The following verse of TA x.12 forms this 


picture of Siva — 


(ର୍ପ ଞ ୩୪ ନଆ ୟେ pus TH ) 
SuRd fred fq aq + |! 


(Our homage to cosmic law, the ultimate Truth, the transcending 
Brahman, the Universal man, blackish and brown—keeping his 
semen above being a Yogin — having odd eyes, taking universal forms). 


Cp - Sayana on this verse — TIqY1 SEA WIHMIJUEId GA-He AIT 
qeae4 Ha | qa TRA HEATH ura: | THA TR Nene: 
୪ ଅ ୩୩ ଏପ ବୀ ଆ ପୀ ଓବaୀ af । ଗୀ 
freer |... ... etc. 


Sayana thus clearly sees in this verse the concept of Ardha- narisvara 
character of Siva. 


Thus Saivism in its Rudra form and Yogic form is found reflected in 
Rgveda. Yajurvedic Satarudriya provides anew starting point, revealing 
the Agni with its two forms, viz, Rudra and Siva. The TA and Satapatha 
shed light on flve faces and eight murtis of Rudra- Siva. Atharvaveda 
may be regarded as an amalgam of two stratas of society viz. classes 
and masses, representing a transitionai stage between the Rudra and 
systematic philosophy of Saivism as culminated in Svetasvatara and 
Brhadjabala. The later Upanisads like Atharvasiras and Jabala give 
in details some particular characteristics of Saivism viz. Bhasma- 
dharana and Rudraksa etc. 


To sum up : all these extensively cited Vedic references from the 

Rgveda to the Upanisads may suggest that the religion and philosophy 

of Saivism has its deep foundation in Vedic literature. The scholars 

however are free to maintain that Saivism owes its origin to pre-Vedic 
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non-aryan Indus Civilisation. But in that case one needs to employ 
more care while connecting it to the Indus seals, particularly when the 
pictographs of them still remain to be satisfactorily deciphered and 
chronology is not beyond doubt. 


While interpreting and identifying the Indus seals with Siva, his Vedic 
and puranic iconographical characteristics viz. bearing bow and 
shafts, wearing upavtita®® having blackish neck*! and golden arms*? 
and Yellowish braided and knotted hair“? etc., may also be well 
considered. 


It may however be noted that a verse from the Mattrayant Samhita, “4 
(which may be a later interpolation) states that SIVA is antecedent to 
Devas, Asuras and Rsis; This suggests that God SIVAwas worshipped 
even before the Rsis, the poets of the Vedas. 


Foot Notes 

1 Ria amr. 

2. ୫୩ ୨ ଜୁ 

ଓ. ଖା ୩c 

4. ଓ aaa! Hormel aafaaral Asror Krad: 


ଖୀ ୩ତଷଙ୍‌ ୪୮ ଖ୪୪୦ ୩୪ ପୁଆ ୩୮୪୮୩୮୨ ଅତ ମୁସ୍ବା 
Rg 1.43/1, 114/11.33 /8.42 MVII.46 / (VII.59.12) 
6. Rg 8.136.3, ଓରଫ ଶୀତ ଖୀ ଖ୩ ପୀଵଧ୍ତୀ ସ୍ୟ | 
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×.99.3 ଆମ୍‌ ନମ ୩ମ୍‌ ଖୀ ଶୀ ମସ - 
Cp. Sayana on Vii.21.5 - Ruma fla pls gh 
Rrra! agora geal 
On Rg X.99.3 farmer HseTaurd! 
Cp. Yaska IV.19. fRryaear Haeraatl 
8. fRraffsalsuad yar ye gh G Ag: 
KUrma Puranal.13.22. 
ଖସମ୍‌ ଷମ୍ୀଂଂଖ ମ୍ମ । କ୍ଷଷୀ୍ଷଷ୍ବ - ସୀ୍ଚୀରଳ 
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ପପ୍‌ ଝି ହୁଆ ୪ ପୀ“ ଞମ୍ବା 
Hem: Ti aa Dard AmrG HAGUE! 


ଅଖ ଣି ୨୩୮୪୦: ଅଧ ପୀ ଫା 
ପଶ ୩d uF MGT Heer! 
ସପ ହମ ଅଃ ଅଆ ମି ସହୁ ପା 


ଅଧ ¶ୁ୪ଷ ଷର ଖ୩: ୩୩୪ oI fagofq ଖସ arqII-Kath.Up.2.28 
HOA seal Hearaesw self Tera! 
amg: yf Namo! agaurerafesrasror:l-Kath Up.2.20. 
ସଁ ପୀ ଅର ୨୩Sf4 qa ମସ: ମୀ ଲର ଆ | 
Saraed AyYgutr dag d aad Freed waar: 
Rif ad corr: Haudald sual Hg pfad 
fara | 
ଷଆୀ ନଃ ୩୧୩୪୪୩ ଖି UURUTTTHAN ଅପ ପର୍ଧଙୀ 
yeeusaolRal acs Nord Aero 
HAT: PTET THAHTH Yh ATTA 
— Helos p.52 — by Har. 

<alerakh WTF - 4.3. - 1.3 
mui J AgSld f= ଧର୍ମ ¶ୁ ଅସ - . ୪., 4.10 
୪ଆଁ ଖୀର୍ପ ୨ଏଆଷ ୪ଆ ଧୀ ଷ | 
ଷଣ ୪ ୩୩K Hou ୮ Haqlqomard Tl 
- ପୀଞ୍ଚଦସୀପ ଖୀ ଏପ ସତ: SU AH) CuI Ft 

HIAI1 AT: HAIG IH) TofIOTA FM 

ଶପ ଫର: ସର୍ଧୁର୍ଷଙ୍ଷଖୀପ  କଖଲଖଏ ମା 
¬ MISA I MTR: 

ଷର୍ଷରଃ ସାର୍ଥ ଷର ମସ ଖ୪¶ୁ ୪୦ 

dq eurd faqvne need diafk cal war Falcurd! 

$M: adfrararhrar: semaak: servis: ser Ara a eg 

were! 
aa faxuuated Rxvuaashfanoltaa galad a7: 
୪୪ ପ ୪୪ ୪୮୩୮ ୪୪ ଖ୩usfauGଆ VE - Cp. Sayana 
wa sirdafgaoRa afaGa yrde ve | - Bhatta Bhaskara. 
ଏସ୩ ୪ ୪୪୩ ହମ ୪୩୪ ମସ୍ତୀ 
aqgeNararga gad 
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Jan Gonda - A History of Indian Literature (p.15.7) Saivism. 

Bhatta Bhaskara on TA X 43 (VI.43) S49 EqUaT: Yar arer! 

TAX 47 se fal A xg werRrael 

Hla ge espana eR arial edd eqraton Fram a 
STUN! ard YOMsSU TAU! ATG VeafSw: ...1 Slot 
୩୨୦୮ ଖସମ୍‌ ଲୟ ଏଫ ସ୍ତ ୪୮ ...| ଅସ 
HruwgdudAafeafhy:| ... aude Ag: ... etc. 10-23. 

ଖସ୍‌ ଏସ୍‌ ଓ୮୫୪୮ RIKI: 

JEN J HH HAT | 

sera Road wa Te 

goa dF staf parade: 

Tr :-- Roaring and thundering, the ruddy white goer has 


introduced in the earth, a great virile member, the vedic student 
pours seed upon the surface of the earth, by that live the four 


directions. 
AV.OCi-6- ମୀ ଖ୮୪୩ଣଷଞ୍ଙୀସ ୯୩ ୪୮ ୨୩୮୯ ଖପା ୪ ୨: 
yariarearaqzudg!l dd Mruaadl wadପ ୪ Heranmdd UW HE HHI 
୪ ଝ୩a vm ଧପ୍‌ ୪ $୩SHaql ୪ Corals Had ...1 etc. 
Sayana on AV XI 2.1 3remfrରଙ ର୍ଥ ପାଆ ୩୧୬ <ୟଆ ର୍ପ 
AAG rags! Ad TI Nl vs HITT Hered UN a gfal 
Cp. Haq afer: BY CART: vid Cara: 

BA CAPT: ...| 
୪a SVS Mafra 5d | ge AH SAT UToREA Jou: 
wisafq afar asnfkfoart Gg Aor Ay aERTITITR 
ଧମ୍ସ୍ସୀଙଆ ମଆsfeM ମୋ ଅସ: ମୀ “୩୪ ଅଆ 
ସଁ ସପ ଖର୍ଷ ମୀ ଧମ୍‌ ଖଧ ପୁ ଧପ୍‌ fg MGR 
quae Aqua Rraaard fuses: fafgwe gIUTTqded TIA 
ସୁଧ ଆ 
... Hari Ed HAY ard Yaudt II ମୀ qm -XI.2.1. 
Haru TY vrala Huns TF: - X1.2.16. 
- ଏସ ପପ ଷ ଅଧ ଆ ସଙ୍ଗ X1.2.2 
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Also Jara qd ygTa ... X1.2.5; 
ଏଫ ମମ 1.2.9. 
ସମସ ୪ହ ଆ: ... 1.2.3, Vide XI.2.12, 15, 
...ମପଙ୍qU sdraRam X1.2.10. 
୩୪୪ ୧ RTT: eT - XI.2.18 (ara ... YH CaodsiG Bun) 
୯ $ ସସ ଶା ଶଷଣଷା ଖ ମfRvadd, Ae fh A ... ୩ 
ଶୀତ ... ଖମଷୟ ଖନି ମମ୍‌ ଧି ଷମନଧା ପସ୍‌ ଵହ ଫ୩fa ... swf 
FSM aaa afro SBr. VI.1.3.8-16 
Cp ୪ a CH Uf: TS 5.4.3. 
Pg. 20-21. 
TBr. 1.11.9 - 3୪ 24 Muraficdorerl TAG: ATI! Agana 
ଧା ... ସୁଖ୍ଞମଙ୍ୟା eo) frum Sayana. olcqreTaTHed 
aA Houad Pryor seer sake: a: CiAsMal sara 
THIN] RITA! ... 
TS 5.7.3.9 -୪e a1 U4 Uefa: aad aFaN Nsw Rasma Td dvs 
ଶୀ ତତ ହା 
arfalaterh fAraficaffase | ଷଶ ୩୩ ଆ ପଧ୩ ପ୨ଂ ହୀ 
Yrecamdad: honed Fl fifa qui grr quale afrerferell 
hal! BRj. Up. 2.1-9 
qrgad qryarafamerona Atharvasira Up. 
TS IV.5.1 - ୪ ୪H ଫଲ ଓଡ ଏ ସୁଧ ଟା 
ସା ୪ qa ...| 7S 1V.5.3 -- 
aa Frofsv syfad ...! Cp TS IV.5.7 etc. 
TS IV 5.2 - 48) ERMA GINA ...1 
TS IV 5.6 - a= “eau a Freeua Tl 
TS IV 5.2 - 4a) fExUuaTEd 
TS IV 5.5 - 4: uf 4 qed 
IV.5.2 - qa ERGMT ...1 
Maitrayani Sarnhita 1.7.1 ®arat 4 HRI T HYUN T Um ered 
weal RIIHearenll 
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Salient Features of Saiva Siddhanta 


V.A. Devasenapath! * 


Saivism is rich in its philosophical formulations and its modes of 
worship. The origins of Saivism may be traced to the period of 
Mohanjodara and Harappa. Scholars say that in the Vedas the term 
Rudra occurs first and is identified later, with Siva. Some Indologists 
derive the meaning of the word Rudra from a root which means "to 
howl". Hence Rudra is, according to them, a wild god who went about 
with his followers, howling and spreading disease and death. When 
propitiated, Rudra became Siva, the auspicious. C.V. Narayana Iyer, 
in his Origin and early history of Satvism, after examining this view, 
quotes Sayana and other authorities in support of the interpretation 
that Rudra stands for one who drives away suffering and its cause, 
namely SIN. This latter interpretation accords well with Saiva 
Siddhanta. 


Saliva Siddhinta is based on the Vedas and Satva agamas and on 
Tamil Works. As Saiva Siddhanta bears the marks of Tamil culture, 
a brief mention may be made of the basic Tamil works. The definiuve 
formulation of Saiva Siddhanta is in the Stvajranabodham (13th 
Century A.D.). But the basic ideas may be traced to the earliest 
Tamil Grammar, the Tolkappiyam probably of the pre-Christian 
era. In later Tamil Works, known as the Sangam classics 
descriptions distinctive of SIVA such as “the One sitting under a 
banyan tree", "The blue-throated One", "One who has sakti as one 
half of Himself! etc. occur. After a period when Saivism was in 
eclipse, saints and sages came on the scene to revive and revitalise 
it. Tirumular of the 5th Century A.D has given in his Tirumandiram, 
the basic teachings of the Satva Agamas. Tirumandtram is one of 
the twelve works traditionally classified as Panniru Thirumurat. The 
Tevaram of Tirujnafiasambandhar, Tirunavukkarasar and 
Sundaramurti constitute seven out of these twelve. The eighth is 
Tiruvacakam of Manikkavacagar. The ninth and eleventh are 
anthologies of Saliva saints. The tenth is the Tirumandiram 
mentioned above. The twelfth is the Perlyapuranam which is an 
epic describing the lives of Saiva saints, traditionally reckoned as 
“SIXTY THREE". It may be of interest to mention here that apart 
from the appeal that this work has had for over a thousand years 
(from the 10th Century A.D.), it made a profound impression on 
SH Ramana Maharishi (1879 to 1950) of Tiruvannamala!. The lives 


* Mysore University, Karnataka. 


15 


Digitized by srujan ka@gmail.com 


of the "Sixty three" Salva saints give a graphic account of the bastc 
principles of Saiva Siddhanta, embodied and made concrete in 


actual living. 


Fourteen works, known as Meykanda SAstras are the doctrinal texts. 
Of these, Stvajnanabodham is considered the primary text. In twelve 
sutras, of forty lines in all, it states the essential features of pat, pasu 
and pasa. These are the three categories common to several schools 
of Salvism. There is a verse commentary on this work. It is called the 
Stvajniana stddhiyar. The first part of this work states and criticises 
the views of other schools from CARVAKA to several ASTIKA 
DARSANAS. The second part states in detall the points made in the 
Slvajfianabodham, with incidental criticism of rival views. A third is 
a further elaboration of the previous two works. There is a Sanskrit 
commentary on the Sivajfianabodham by Sivagraycgin. This is in 
grantha script. Attempts are being made to render it into Devanagart 
and to translate into English. There is a Tamil prose commentary by 
Sivajfiana Yogin. This is the only work in the entire corpus of Tamil 
literature comparable to the commentaries of Sankara, Ramanuja, 
Madhva and others. 


We shall first take up the philosophical part of Salva Siddhanta and 
thereafter the religious or practical part. Perhaps a word may not be 
out of place in regard to the term SAIVA SIDDHANTA. The traditional 
interpretation is that ALL OTHER views are parapaksa whereas Salva 
Siddhanta is the FINAL, ACCOMPLISHED END OR definitive 
formulation. But as we go through the history of Saiva Siddhanta it 
becomes clear that some of the schools examined in earlier works have 
become obsolete now. So in the true spirit of Saiva Siddhanta, each 
generation has to understand and expound its basic principles in 
response to its contemporary trends. To illustrate, it is not enough to 
repeat the traditional criticism of carvaka How does a modern Saiva 
Siddhantin 1 react to Marxism? Similarly, it is not enough to react to 
Piirva mimamsa. What is our response to logical positivism and 
Linguistic Analysis? The Siddhantin's theory of truth is similar to the 
coherence theory whose distinctive features are inclusiveness and 
harmony. So it is necessary to review contemporary trends and 
assimilate their refreshing insights. 


The Siddhantin argues for three pramanas, viz., pratyaksa, anumana 
and sabda. But he makes it clear „that the ultimate pramana is 
Jiwvacitsaktl as illumined by SIVA CITSAKTI. This point is reinforced in 
yet another way. Siva helps souls in two ways. He helps them (1) by 
illumining the objects of knowledge, thus showing them. (ii) As the 
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inner light of their intelligence, He helps them to see the objects. In 
one way, He lights up the objects and in the other way, He lights up 
their intelligence. In brief, He shows the objects and He Himself sees 
with the souls. 


Now for the basic categories : These are Patt, the Lord, pasu (souls) and 
pasa (bonds). These are eternal. Souls are in bondage from time 
immemorial. Their bondage is beginningless but not endless. Anava 
karma and maya are the three strands of the rope which is collectively 
called PASA and which binds them. 


The Siddhantin gives arguments for the existence of pati, pasu and 
pasa. The arguments prepare the ground for faith by meeting objections 
and strengthen faith where it exists already. The Siddhantin makes 
it clear that anumana and sabda are of avail, only as aided by Divine 
Grace. In the absence of Divine Grace, they ars futile. Pati is pasupatl, 
the Lord of the flock, viz souls. This is suggestive of the immanent and 
accessible (saulabhya) aspect of the Supreme Being in addition to its 
transcendent (paratva) aspect. 


Two arguments for the existence of God (Siva) can be recalled here. 
The first is as follows : Whatever is composite and subject to changes 
of state is an effect, requiring a cause. The universe is an aggregate of 
objects classifiable as male, female and neuter. It is brought into 
existence from its previous latest state, maintalned in existence fora 
prescribed time and withdrawn again. The second argument is linked 
with the first, in as much as the three states viz manifestation, 
maintenance and withdrawal are in relation to the spiritual evolution 
of souls. In fact, two more factors have to be taken into consideration. 
They are (1) obscuration (tirobhava) and (11) bestowal of grace (anugraha). 


Souls, which are intelligent entities like Siva, are unlike Him in being 
beginninglessly associated with impurity, like the green matter in 
copper. This impurity is Anava. It is the strongest strand constituting 
pasa, the rope that binds souls. The other two strands are karma and 
maya. Anava is called the mula mala. Anava is ego-centricism — the 
predicament of viewing everything in terms of "I" and "Mine". Anava 
plunges souls in total darkness or presents objects in a false light, 
distorting thelr values. It is becasue of Anava that the other two, 
karma and maya become obstructions, instead of the help that they 
are meant to be for emancipation, from bondage. Karma ls deed or 
action. It stands for thoughts, words and physical deeds that may be 
used for the benefit of other souls or for their harm. Maya is primordial 
matter from which worlds, physical bodies, sensory and mental 
equipment evolve. 
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Siva in His infinite mercy, causes worlds, bodies, etc. to issue from 
MAYA to suit the moral and spiritual development of souls. Souls have 
to learn to use the world, their bodies, etc. in worship of Siva and in 
service to souls. But because of Anava, they use these for their selfish 
and sensual enjoyment. This is where Anava promotes mamakara, 
the sense of "mine". Souls try to appropriate everything to themselves. 
Souls act with a false sense of agency that they are the "Doers", of 
actions. This is Ahankara promoted by Anava. Thus souls get bound 
by what they do. 


What are souls ? They are intelligent entities. How does the Siddhantin 
argue for their existence ?It is interesting to note that the very attempt 
to deny the existence of soul implies its existence. The Siddhantin 
argues thus : "It exists BECAUSE the act of denial implies one who 
makes the denial. One must exist atleast to make the denial. So it 
cannot be sunya. Again, the denial consists in rejecting various 
claimants like the physical body, sense organs, internal organs (antah 
karana), vital breath (prana vayu) to be the soul ? The soul is not the 
aggregate of all these. What rejects all these is the soul. 


May we say then that the soul is BRAHMAN, the Supreme Being ? No. 
The soul is subject to changes of states, like waking, dream, sleep, etc. 
Though intelligent, it can know only as informed by the Supreme 
Intelligence. The Siddhantin says that souls are neither the Supreme 
Intelligence nor inert matter. They are described as sadasat. Siva is 
sat. Material principles are asat. Asat does not mean what is non- 
existent butwhat is subject to changes of state. Souls are like crystals 
which reflect the colours of the objects adjacent to them. In the state 
of bondage, souls reflect their material environment. At and after 
release, they reflect Siva. In this respect, they are true to their real 
nature even as in sunlight a crystal stands revealed in its true colour. 


Souls are said to be many because the incidence of birth and death 
and differences in spiritual progress leading to ultimate freedom from 
bondage, vary from individual to individual. 


What are the arguments for accepting the existence of anava, karma 
and maya? Briefly, they are as follows : Anava - If there is no obscuring 
entity like Anava, souls will not be obstructed in the free exercise of 
their faculties (cognitive, conative and affective) and be plunged in 
sorrow. Karmais really the destiny we forge for ourselves by the proper 
or improper use of our freedom. It is our actions of the past that are 
responsible for our pleasures and pains in this life. Maya is the 
primordial material stuff. Prakrti as a composite of three gunas, anu, 
atoms, etc., cannot be the ultimate physical basis. Maya is not 
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composite like them. Hence Maya must be accepted as the ultimate 
primal stuff from which worlds, physical bodies, sense and internal 
organs evolve. 


Besides the functions of creation, maintenance and periodic withdrawal 
of the world, two other functions also are attributed to Siva. They are 
obscuration (TYrobhava) and bestowal of grace (anugraha). Obscuration 
is necessary, because without it, souls are likely to avoid their moral 
and spiritual education, by premature withdrawal from life. They have 
to learn that karma must be performed without (1) a sense of agency 
and (2) without grasping the fruits of good deeds and without avoiding 
the penalty for bad deeds. This state of mind, karma samya takes a 
long time to come about. When it is Attained, Anava, like a ripe 
cataract of the eye, is fit for removal. Siva's energy descends on the 
soul. (Saktipada). The Guru who appears on the scene at this stage is 
Siva HIMSELF. He performs a purificatory ceremony (Diksa) to remove 
Anava. It may be by thought (manasa) words (vacaka) or touch 
(sparsa). The descent of grace is very slow, fast or very fast in 
accordance with the corresponding degree of the soul's response to 
Grace. Souls, thus purified, cease to be self-centred and become God- 
centred. They are like a prince, kidnapped by gipsies and brought up 
on thelr ways, being restored to his royal status by the king who 
rescues the prince from the gipsies. The Siddhantin uses the word, 

Advaita to describe the relation of the soul to Siva. He speaks of 
Advaita in the sense of ananyatva. It is a state where there is entitative 
difference but intimate union. As has been well-sald, according to the 
Siddhantin ADVAITA is to be understood in the sense not “There are 
not two", but "They are not two". 


(1) Carya, (2) Kriya, (3) Yoga, and (4) Jnana are the steps and stages 
whereby from 1) extermal, 2) external-internal, and 3) intermal 
processes, 4) God-realisation is attained. The temples with their 
impressive GOPURAM, sacred rivers and places of pilgrimage, proclaim 
the glory of Saivism. Souls have to learn to recognise the presence of 
Siva, not merely in these sacred places but in everything that is alive. 

It is a rich heritage that Saiva Siddbanta offers, with the insistence 
that without claiming superiority over others, we must worship Siva, 

alike in the lowly and great, alike in friend and foe. For as the 
Tirumandiram puts it, "Only the ignorant speak of love and Siva as 
different. Love is Siva and Siva is love". Where there Is love, there can 
be no hatred or ill-will. Devotees of Siva must radiate love, like their 
Lord. 
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Jollee warageaual 
afc vr fara Seo am:l! 
—Siddhantastkhamant lI.1. 


Saiva Sects of South India 


Dr. M. Sivakumara Swamy* 


The history of Saiva religious sects of South India is inseparably 
linked with the history of Saivism in general in India. In the recorded 
ancient literature of the Veda, the Sativa thought is traceable to the 
Rudra-hymns of the Rgveda, in which the terrible as well as gracious 
aspects of Rudra are depicted. Rudra is called Ugra!; His name and 
form are tvesa (fierce)?; He is goghna (killer of cattle) and purusaghna 
(killer of men)3; His arrows and bow (sayakéant, dhanva) are feared. 
Here we find Rudra'’s terrible, malevolent aspect depicted. He is called 
Midhvan (the benevolent one)?®. His hand is merciful, healing and 
cooling (mrlayGkuh, bhesqjah and Jjat@sah)°. He is rdudara (soft- 
bellied, most compassionate)”; the best physician among the 
Pphysicians®. Here we find the depiction of Rudra's gracious, benevolent 
aspect. Thus in these hymns of the Rgveda, Rudra is portrayed as the 
protector and destroyer. He is called srestha (supreme) amidst those 
born, in greatness and power - ‘Srestho jatasya Rudra syiyast’.? 


Rudra's protecting aspect has been represented as Siva in the 
Satarudriya-portion of the Ya urveda!®. Heis addressed with adoration 
as both Siva and Rudra!!. The Svetasvataropanisad presents Rudra- 
Siva and depicts Him as the Brahman and speaks for the first time of 
Bhakti as due to Him!?. The God /sa supports both the mutable and 
the immutable, the manifest and the unmanifest. As contrasted from 
Him the individual soul is bound on account of his being the enjoyer 
of the fruits of karma. When the soul knows the J Js'a he is freed from 
the bonds (pasas)!3 Rudra is the only God. He who rules these worlds 
with His Powers (Saktis) stands before everyone and destroys the 
world at the time of annihilation.!4 He is the Lord Siva who, being 
hidden in all, is the sole enveloper of the universe. He is like the subtle 
film at the top of ghee. His knowledge alone brings freedom from the 


* Professor of Sanskrit, Bangalore University, Bangalore - 560 056 
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bonds of ignorance!®, He spreads manifold meshes in His hands and 
moves on the surface of the world. He creates and recreates and 
maintains his sovereignty over all the worlds.!° Thus the Sbetasvatara 
glorifies Rudra, who is otherwise known as Siva or Isa, as the only 
Lord, the Supreme Soul of souls and the Governor of the universe and 
maintains that the individual soul can attain liberation through the 
knowledge of Him. The doctrine of Pati, Pasu and Pasa of the Pasupata 
and other Schools of Saivism are already in the making in the 
Sietasvatara. "This was the manner in which the Stetrasvatara paved 
the way for later Saivism, its theistic w: ay of glorification, suffused with 
trinitarian monism, becoming the pivot of the doctrines of Kasfmir 
Saivism and Southern Saivism"!”. Southern Saivism applies to all the 
sects of Saivism in South India, which carry on the Stvabhakti 
tradition. 


Patanjali, the author of Mahabhasya, refers to Siva-bhfigavatas.!8 
This is the Bhakti tradition which is represented by the Pasupatas of 
the Mahabharata’. Pasupata is the name of the new Satva theology 
in the epic.’ There are narratives telling about some hero winning the 
favour of Siva?°, hymmns of praise the most important being the one 
setting forth the one thousand and eight names of Siva?! and 
expositions of Pasupdtd theology??. The worship of Siva in the form of 
Lifnga was prevalent long before as the archaelogists show. The 
Mahabhdrata shows its prevalence during the epic times.3 The 
Péasupatas some of whom wore the miniature Linga at their crest are 
later represented by the LakulisQ-Pasupatas, Ghoraksanathiyas, 
Rasesvara-SQivas, Satva-Stddhantins, Virasaivas, etc. 


Later Upanigads, which cannot be later than 200 B.C., such as 
Atharvasiras, Atharvastikha, Nilarudra and Kaivalya_ have other 
elements and practices of Saivas such as Satva-diksa, 
Bhasmadharana, Rudraksadharana, etc., described in them. 
Brhajjabalopanisad, Bhasmajabalopanisad, Rudraksajabalopanisad, 

etc., have elaborations on Bhasma (the holy Ash), Rudraksa (beads). 

Mantra (Paficaksarl or Sadaksary, etc. The Satvagamas, as many as 
they are available, are enough to show that the core of their philosophy 
is drawn from the early Upanisads, especially the Svetasvatara and 
that the materials of worship and religious practices are taken from 
the later Upantsads. The Satvagamas with Purva and Uttara portions 
have been the common stock from which all the SaQtva religio- 
philosophical systems have drawn their concepts, precepts and 
practices. With this background, I propose to give an account of the 
SQiva sects of South India. 
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Kinds of Saivas in the Agamas 


In some of the available Satvagama portions, the kinds of Satvas are 
mentioned and described. For instance, the Candrajrianagama 
enumerates eight kinds of Satvas, viz., 1. AnadtsQtva, 2. AdtsQtva, 3. 
Piirvasalva, 4. MistasQiva, 5. Suddhasatva, 6. MargasQitva, 7. 
Samdanyasaiva and 8. Virasatva.2% The Suksmagama mentions seven 
kinds of Sélvas as : 1. AnadisQiva, 2. Adtsatva, 3. MahasQiva, 4. 
Anusaiva, 5. Avantarasatva, 6. Pravarasaiva, and 7. Antyasatva_ 25 
This classification is according to the hierarchy of castes, Brahmana, 
etc. The same Agama gives another classification in accordance with 
the differences in practices (Qcara) as: 1. Samanyasaiva, 2. Misrasatva, 
3. Suddhasaiva and 4. Virasaiva?®, 


Here according to both the Agamas, Anadisatva is one only and He is 
Siva Himself. The Canurajrianagama, however, adds Stva's Ganas as 
Andadisaivas.?? The Aditsaivas are the great sages like Kaustka, 
Kasyapa, Bharadivqaja, Atri and Gautama, who are said to have got 
initiated through the five faces of S{va.28 Those who belong to their 
line (gotra) receive initiation from the Gurus. Those who belong to 
other lines receive initiation according to the latter part of the 
Agamas, the initiation being threefold as Vedha, Manu and | Kriya 
invelving the establishment of three Lingas (Ista, Prana and Bhava) in 
re to the three bodies (respectively Sthila, Suksma and Karana). 
Ali these belong to the category of AdisQtva.2° The suksmagama 
expressed the view that there is no necessity of any separate initiation 
fcr the sclons of Koustka, etc.; they are required to worship Sankara 
in a Mandala (circle), feed the devotees and receive the Mantra, etc., 
irom their father, etc., after Upanayana.®° These are called Sivadvijas 
according to ihe Suksmagama who are entitled to perform sacrifices 
for themse}ve: s or for others. But in the opinion of the 
Candrajnandagamaoa, the term Sivaduija should be used with reference 
<o an inferior brand of Brahmanas who are entitled to serve as 
urshippers, eic., In the temples.3! Piirvasatvas in the list are 
Sivadvuijas. 


MisrasQivas are those who worship Aditya, Ambika, Visnu, Gananatha 
and Mahesvara on a common altar (pitha). They are called Misra 
because of this mixed practice. Neither do they have Sivadiksa nor do 
they entertain any special idea of Siva's supremacy. They are Satvas 
“tue of their applying Bhasma and wearing Rudraksgas.3? The 

~ of SQivas in the list of the CandrajfianGgama are the 
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the application of Bhasma and wearing of Rudraksas and are dedicated 
to the worship of Sivaliriga with a firm faith in the supremacy of Siva.33 
The Suksmagama mentions that they may also worship the Lirnga 
given by the Guru keeping it on their palm.3* The class of Saivas called 
Samanyasaivas are the SG@ktas, etc.3° They render circumambulation 
(pradaksina), salutation (namaskara) and worship Siva as and when 
they see Slva (Linga) and they have no set practices of worship. They 
show devotion towards the devotees of Siva and render service at the 
ceremonies dedicated to Siva.3° 


The MargasQivas mentioned by the Candrajrnanagama are described 
as those who are sanctified by three kinds of Diksa (Vedha, Manu and 
Kriya). They are endowed with the knowledge of Sat-sthalas (Bhakta, 
Méhesbara, Prasadin, Pranalingin, Sarana and Atkya). They worship 
the Linga six times a day and render the Sadaksara-mantrajapa 
twentyone thousand and six times every day with their mind absorbed 
in the notion of Sivajiva union.”” They are very much similar to 
Adtsalvas, but differ from them in respect of receiving special Dilsa 
and dedicating themselves to special ways of religious life leading to 
liberation.38 They are very much close to the Virasaivas who are at a 
higher stage of their spiritual ascent. 


The VirasQivas are spoken of as Sfauta and Statantra. They are 
Srauta if they follow the varna and asTama order. They are svatantra 
if they do not follow that order. 39 They are again threefold as Samanya, 
Visesa and Nirabharin. The Samanyas are those who worship the 
three Linigas, viz., Ista, Prana and Bhava with a notion of identity and 
who regard the Guru, Mahesvara (Jarigama) and Istaltriga with 
equality and who render the worship of the Linga thrice a day with 
materials of worship that are available.“° The Visesas are those that 
follow certain special practices such as feeding one, two or three 
Mahesbaras (Jarigamas) every day, performing worship of the Linga 
six times a day, etc.4! The Nirabharins are those who have taken to the 
fourth order of life (asrama), i.e., Sanyasa. This is with reference to the 
Srautas. The Nirabharins among the Svatantras are those who have 
relinquished all entanglements of family life.42 


As regards the Mahasaivas, Anusatvas, Avantarasaivas and 
Pravarasaivas described in the Suksmagama, it may be noted that 
they are respectively the Brahmanas, Ksatriyas and Vaisyas, Sudras 
and Kulalas (potters), Parsvakas (swindler), etc., who are initiated 
according to the process of Saivadiksa. Those persons belonging to 
the other low castes are called AntydSaivas when they are similarly 
initiated.43 
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The above account of the kinds of Sativa based on the Satvagamas is 
given with a view to identifying the Satva sects of South Inida. 

Angdisaiva being the Lord Siva alone or Siva and the Sivaganas 
together is outside the purview of this purpose. The classification of 
Satvas, as noted in the Satvagamas, is based on the consideration of 
differences in practices : 


"Acarabhedamulaste Salvabhedah samiritah".44 On the basis of certain 
fundamental common features suchas three kinds of Diksas conferring 
three Lirigas (Istalirga, Pranalinga and Bhavalinga) on the three 
bodies (Sthula, Suksma and Karana), the acceptance of the path of 
Satsthalas, etc., these different Satvas can be brought under common 
heads. Thus Adisatvas, Purvasativas, Suddhasatvas, Madargasatvas 
and Virasatvas form one category; MisTasaivas form one category by 
themselves; and Samanyasatvas form one category by themselves. 
This categorisation is indicated in the Candrajnranagama thus : 


“Adeh purvasya suddhasya tathatvam Margavirayoh; 
Savisesam Stvadvattam srutinam sammatam matam. 


Misrasya Suddhadvaitakhyam matam tu partkalptitam; 
Samdanyasya visistam yacchaktyadyadvaitameva hi "45 


The five kinds of SQaitvas, Adt, Purva, Suddha, Marga and Vira have a 
common system of Philosophy called Savisesa Stvadvaita; the 
Misrasatvas have Suddhadvalita; and the Samanyasatvas have 
Saktivisistadvaita. 


This is only a tentative atternpt at categorisation in the light of the 
material available in the extant portions of the SQtvagamas. The Satva 
sects of South India have undergone vast changes and as such they 
do not strictly conform to the characteristics of the kinds of Satvas 
mentioned and described in the SQivagamas. Misrasaivas can be 
clearly identified with the Smarta Brahmanas of various kinds who 
follow the tradition of Advaita Vedanta. They are not regarded as a 
Saiva sect at all, although they have certain practices in common with 
the other Satvas, such as the application of Bhasma and the wearing 
of Rudraksas.4© 


All other Saivas fall broadly into two groups as Satva-stiddhantins and 

Virasatvas in South India. There are two schools of Saiva-siddhantins, 

depending on their literature being in Sanskrit or Tamil, as Sanskrit 

School of Saiva-siddhantins and Tamil School of Satva-siddhantins. 

The former is mainly a School of Brahmanas, while the latter is a 

School of non-Brahmanas. Both of these Schools are called Daksina 
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S@tva (Southern Saivism) with Tamilnadu as its home. The Virasatvas 
belong to Kamataka as a major community and they have settled 
down in large numbers in Maharastra and Andhra Pradesh. As 
already noted, the Candrajféandagama speaks of Srauta Virasatvas 
following the Varnasrama-order4®@ and Svatantra Virasalvas without 
following that order. The Mahasatvas, AnusQtvas, Pravarasaivas, 
Avantarasaivas and Antyasalvas can be brought under the common 
category of Daksina Satvas by virtue of their Satvadt ksa. The 
Mahéasatvas, who are the Brahmanas holding Satvadiksd, have 
maintained their identity as Diksitas, etc., In Tamilnadu. The other 
Saivas have all the castes within their fold looking at them with a 
notion of equality, although they generally keep to their sub-castes in 
respect of matrimonial relations, etc. In the similar manner, the 
Virasaivas (otherwise known as Lingayatas) have all the castes and 
sub-castes within their fold including the Brahmarnas and have 
extended an ideal cover of equality by virtue of VirasQivadiksa 
conferring the Tstalinga to be borne always on the body and worshipped 
twice or thrice a day without fail. Yet they generally keep to their sub- 
castes in respect of matrimonial relations, etc., in practice. At the 
social level in all functions such as marriages, etc., they maintain 
equality in co-dining, etc. 


Southern Saivism and Virasaivism 


With this background, which is rather complex and confusing in view 
of the vast changes that have taken place, I propose to deal with two 
broad sects of Saivism in South Inida, viz., Southern Saivism and 
VirasAaivism, which have grown together through the ages and have 
borrowed from each other not only the philosophical concepts but 
also the religlous practices during the course of their development. 
Both have adopted the religious rites of the Vedic tradition as modified 
and handed down by the Satvagamas, which constitute the common 
source of authority and inspiration for both. Yet their philosophical 
tenets and religious rites have the individual marks of their own. 
These will be shown with a brief history of their religio-philosophical 
traditions. 


5 Southern Sailvism 


As already noted above, the Southern Saivism has two Schools, Tamil 
Saiva School and Sanskrit Saiva School, in accordance with the 
School of Satva Siddhanta, either Tamil or Sanskrit, they follow. Both 
the Schools have common links with the Siva Agamas. The first 
religious leaders of Tamil Saivism were the three Nayanars, viz., 
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Nanasambandhar, Appar and Sundaramirtt. Their hymns in praise 
of Siva are called Tevarams. These form the first seven books of 
Tirumurat, the first canonical collection compiled by Nampi Antar 
Nampi in the 10th century, A.D., a century later than the date of 
Sundaramurti. The eighth book of Tirumurat is the Tiruvacakam of 
Mamikyavacakar (about 850 A.D.). The tenth bookis the Tirumantram, 
the earliest Siddhanta work by Tirumular. The twelfth book is the 
famous Periyapuranam of Cekkizhar which narrates the lives of the 
sixty-three Nayanars.46®) The next set of canonical works are the 
fourteen Meykanda Sastras. The most important of these is the 
Sivajrianabodham of Meykanda Devar. This gives the first systematic 
exposition of Sativa Siddhanta, which is the ‘synthesis of the truth 
contained in the Vedas and the 28 Satvagamas. Arulnandl' s 
Sivajranastddhi and Irupavirupathu and Umapati Sivacarya' s 
Sivaprakas'a, Tiru- arul-payan, Sankalpa-nirakarana, etc., are the 
other Siddhanta works. Meykanda Deva, Arulnandi, Marai Jnana 
Sambandhar and Umapati Sivacarya. are called the four 
Santanakkuravar (Acaryas - Teachers by right of succession) after the 
four Samaydacaryas (Teachers of religion), viz., Nanasambandhar, 
Appar, Sundarar and Manikyavacakar.*” Kannudaiya Vallatar's 
theological treatise Olivil Odukkam (17th century A.D.) and Sivajfiana 
Yogin's Dravida-bhasya and Laghutika on SivajRanabodha (18th 
century A.D.) are the other important contributions to Tamil Saivism.48 


The Sanskrit School of Southern Saivism is mainly represented by 
Stikantha Sivacarya' Ss Satva- -bhasys on the Vedanta-sutras. Srikantha 
calls his philosophy as (Satva)-Visistadvaita. 49 At many points his 
reasoning follows Ramanuja's Sribhasya. Hence, he is regarded as 
belonging to a date later than that of SH Ramanuja (1017 A.D.). Since 
Sfiipati Panditaradhya refers to Srikantha by name,®® the latter must 
be earlier to the former. The date of Stipati Panditaradhya is 1070 A.D. 
Hence Srikantha Sivacarya' s date is middle of 11th century A.D., as 
he was an elder contemporary of Sripati Pandita. Aghora Sivacarya 
refers to Srikantha Sivacarya as his predecessor in being the pontif of 
the Amardakamatha before Hrdayasankara and Dhyana sh ivacarya.”! 
Aghora Sivacarya flourished in 1154 A.D. This confirms the date of 
Srikantha as about 1050A. D. The Sarvadarsanasangraha of Madhava 
gives an account of SQitva Darsana.5’? Sambhudeva wrote 
Sawastddhanta-diptka5? and Sambhu- -paddhati (16th century A.D), 
the latter work being on Sativa rituals. The famous Appayya Diksita 
wrote a commentary called Stvarkamanitdipika on the Bhasya of 
Stikantha and Stvadvattantrmaya. 
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Philosophy of Saiva Siddhanta 


The philosophic standpoint of the Tamil School of Southern Saivism 
is Sivadvaita. The name Bhedabheda is also given to this philosophy. 
Srikantha calls his Vedanta as (Sativa) Visistadvaita. 


The Tamil Sativa Stiddhanta distinguishes three eternal entities : Patt, 
Pasi and Pasa.’ Patt stands for Siva, the Lord of souls. Pau is the 
individual soul. Pasa is the common name for Anava, Karma and 
Maya which bind and limit the pervasive intelligence of the soul. The 
Supreme Lord Siva is the first cause of the three processes of 
origination, maintenance and destruction of the world.5° He is not 
only the efficient cause of the world but also the material cause since 
Maya (Sakti), the material substratum of creation, is Inseparable from 
Him and ultimately dissolved into Him. He is the final cause, the 
supreme goal to which the whole creation tends as its final 
consummation. "He is the beginning, middle and end, unkmown even 
to the Trimurtis" °, Sundarar says that he came to take refuge at the 
feet of the Lord after having heard of His love, mercy and ready 
forgiveness.” Thus the nature of God as revealed to his Bhaktas is 
Love.58 


Pasu : 


The souls are many and are distant from God and the world of 
matter.°? True knowledge reveals that the soul exists in the body as 
distinct from the products of Maya. The view of the Mayavadins 
denying the reality of the world and identifying the self with Brahman®! 
is refuted. The Lord has created the world for the sake of souls that 
they may attain liberation by exhausting the fruits of their Karma.®? 


Pasa : 


The soul which is divine by nature, becomes bound by three Malas, 
Anava, Karma and Maya. The three Malas are the bonds. Anava 
obscures the intelligence of the soul and prevents it from realising its 
true divine nature. Karma in the form of the merits and demerits of 
past actions pursues the soul and prevents it from release by making 
it experience the joy and sorrow. Maya limits the pervasiveness of the 
soul and binds it to one body. The souls are classified in accordance 
with their being bound by one, two or three Malas. Those bound by 
Anava only are Vijnanakalas; those by Anava and Karma are 
PralayaGkalas; and those by all the three Malas are Sakalas. Tt is only 
the Sakalas that undergo transmigratory process. Umapati Sivacarya 
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gives the illustration of paddy to describe that the three Malas are 
associated with the soul like the husk, bran and sprout of paddy.®? 


Moksa : 


The soul is in bondage from beginningless time. It is the Lord's divine 
grace, which also works from beginningless time, that works to 
release the soul from its bondage.®* This is known as Saktipata. There 
is no treasure moe precious than that grace in the world.°° The Bhakta 
feels that Siva is near him and present in his inmost being. This is the 
experience of Manikyavacakar when he says that the Lord is One not 
separated from his heart even for a moment. When the devotee 
comes to realise the Lord and His infinite love and grace, the pangs of 
separation from the Lord become unbearable in him.°” He realises 
how shamefully he had forgotten the Lord's love and grace in seeking 
perishable pleasures of the world. This inaugurates the path to 
release. But the way to release is a long and arduous one and it 
involves intense spiritual discipline through the guidance of a spiritual 
Guru. Through the discipline Karmas binding the soul become 
gradually exhausted and the Anava becomes ripe for removal. 
Jivanmukti is the immediate goal. In that state the soul is freed from 
the bondage of Pasa and yet it is in the body which is the product of 
Pasa (Maya).°® It is a state in which the attachment and union with 
Pasa is replaced by the attachment and union with Siva. The total 
freedom from Pasa is possible only at VidehamuktL ©? Finally it is the 
union of the soul with Siva. The union is characterised by knowledge 
fjrana), love (iccha) and action (kriy@). This is Sitvadvatta. In this state 
of union which is represented as the devotee joining his head (talai) 
to the feet (tal) of the Lord, the soul becomes one with the Lord without 
losing its individuality so that they are neither one nor two.’° This is 
Bhedabheda. 


The religio-spiritual discipline 


The parica-krtyas (Sarnhara, Srstt, Sthitt, Tirobhava and Anugraha) of 
the Lord are His acts of grace for the liberation of souls from 
samsara.’! For this purpose He appears as the Divine Guru. The 
Stddhanta Acaryas are unanimous in saying that Siva Himself appears 
as the Guru. Tirumular clearly says that the Guru is identical with Siva 
- “Iraiye civaguruvame".”2 Although by the Salktinipata, the soul 
realises that the Lord is always there with His grace, it cannot attain 
liberation without intense religio-spiritual discipline. This discipline 
starts with Diksa (Initiation), the purpose of which is the purification 
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‘of six Adhvas, namely, Mantra, Pada, Varna, Bhuvana, Tattva and 
Kala. Each of the preceding Adhvas is absorbed by the following one. 
The last of the Adhvas (i. €. , Kala) is absorbed by Tirodhanasaktiwhich 
in turn is absorbed by Stva.?3 


Spiritual development 


The spiritual development of the soul commences with initiation 
(diksa) and progresses through four stages, namely, Carya, Kriya, 
Yoga and Jnana.” The first stage is mainly one of the acts of external 
worship such as washing and cleaning the temples, plucking flowers 
for worship, decorating the images, serving the Saiva devotees, etc. 
This stage is known as Tata-neri (Dasamarga = the way of the servant). 


The second stage called Kriya is one of more internal puja (worship). 
In this stage the devotee not only offers flowers, incense, water, food, 
etc., to the Lord but also worships him with devotion and eulogies. The 
path here is called Puttira-nert (Satputra-marga), the way of the son. 


The third stage called Yoga is one in which the devotee is a Stivayogin. 
Becoming adept in the Astariga-yoga he fixes his mind on Siva as the 
Supreme Light and contemplates on Him as his inmost being. This 
path is called Tozha-neri (Sahacara-marga), the way of a friend. 


The fourth and highest stage is called Jnana. In that stage the devotee 
realises the significance and nature of the three categories, viz., Pasa, 
Pasu and Patt. This is a stage wherein one experiences non-difference 
among Knower {jriatr), Known {jriéya) and Knowing {jnaq), i.e., the 
triputt. 


The first path leads to Salokya, the second to Samipya, third to 
Sarupya and the fourth to Sayujya ° 


It is maintained that kmowledge alone leads to liberation : "Nanattal 
vitu”.?6 It is the knowledge of the Lord (Patijnana) embracing the total 
person of the devotee, his intellect, emotion and will. The paths of 
Bhakti and Karma play a significant role in leading the devotee to 
liberation. Karma dedicated to the Lord brings Sivapunya which leads 
to the saving knowledge. Karma requires the association of Bhaktt 
culminating in self-surrender. Umapati Sivacarya says that the state 
of liberation is a state of love : “anpu nilalye atu". 77 Of the four Margas 
described above, the first three (Carya, Kriya and Yoga) are regarded 
as only preparatory leading to the last, i.e., Jnana.?® In each of the four 
margas knowledge and love (jrnana and bhakti) are present in different 
degrees. The Pat{jrniana finally leads to liberation. 
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In the stage of Jivanmuktt wherein the soul is with the body, it is 
necessary to practice "Slvo'harn-bhavana", recite Muktiparicaksara- 
mantra (Sivaya namah) and perform Antaryagapija (His worship as 
seated in the hrtpundarika) in order that the dangers of prarabdhakarma 
and Malavasana may not overpower it again. The Videhamuktt is 
finally the stage from which there is no return (Kalanta pin 
pirtvumillat).?? 


All through the life from Saktinipata and Diksa to Jivanmukti and 
further through it as long as the body falls, the devotee should live in 
the world without attachment. He should cleanse the Malas gradually. 
He should be associated with Siva-bhaktas. Assoclation with the good 
and virtuous devotees is a prerequisite for attaining Jivan-mukti and 
a co-requisite for perseverence in it. 


Respect for the sacred emblems such as Bhasma and Rudraksas : one 
should adorn oneself with Bhasma and Rudraksas and worship the 
sacred forms of Sivabhaktas, Jivanmuktas (Gurus) and Siva with 
equal veneration. The Bhakti for the devotees of Siva is the sure sign 
of one's love for God.8° The worship of Siva means the worship of the 
S{valiriga and other sacred images of the temple as Siva Himself. This 
is the path of Karma and Bhakti leading to the saving Jnana culminating 
in Mukti according to the followers of Southern Saivism. 


Siddha Sect of Tamilnadu (Sittars) 


There was a Saiva sect called Sittars (Stddhas) In Tamilnadu which 
held a monotheistic and puritan creed. Its main feature was 
condemnation of idolatry as clear from their hymns collected in the 
Siva-vakyam, lyrics of pattinattu pillai (10th century A.D.) and 
Adangan Murai of Tattuva Rayar (17th century A.D.). Farquhar 
considers it as a movement which might be an outcome of Muslim and 
Christian influence.®! Not much is known about this sect. 


Virasaivism 


VirasQivism is a sect with a philosophical system and religious 
practices the roots of which go back to Vedic Samhittas and Upanisads 
and the Saivagamas as in the case of the schools of Southern Saivism. 
The tradition which has the support of Satvagamas is that the 
VirasQiva sect was founded by the five Acaryas, Revana, Marula, 
Panditaradhya, Ekorama and Visvaradhya, who are regarded to have 
sprung from the five heads of Siva incarnate Age (Yuga) after Age. 82 
The five monasteries (Mathas also called Jagadguru Pithas) belonging 
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to their heritage are existing in Balehonnur (Chikkamagalur Dist., 

Karnataka), Ujjini (Bellary Dist., Karnataka), Srisaila (Karnool Dist., 
Andhra Pradesh), Kedara (Himalayas, Gadhval, U.P.) and Benaras 
(U.P.). There is a copper plate DanasGsana dated Samvat 631 (574 
A.D.) which has recorded the donation of land by Jayanandana Deva, 
a king of Kasi, to Gosayi MallikarjJuna Jangama of Visvaradhya 
Simhasana.®? As regards the antiquity of the Kedara Ekorama pitha,: 
it is clear from the heritage of 323 Pontifs (the present Guru being the 
323rd in the line) recorded.84“ Besides Puranic references to one 
Jagadguru (Jivanmukto Jagadguruh) by name Sadananda Muni of 
Srisaila Pitha,8® there are literary references to Sti Jangama 
Mallikarjunadevacarya in Nanne Cola's Kumarasambhava®® in Telugu 
(940 A.D.) to show that the Srisaila Pitha was well known before 10th 
century A.D. The references to Revana (Skt. Renuka) and Marula in 
the Marigalaslokas of the Srikarabhasya of Sripati Panditaradhya, 

one of the Pontifs of the Srisaila Pitha (1070 A.D. .} show that long 
before 10th century A.D. they were known as the Virasatva Acaryas, 

whose heritage continues at Balehonnur and Ujjini. SH Basavesvara, 

a minister Bijjala, a Kalacuri King who came to the throne at Kalyan 
(Bidar Dist. of Karnataka), embraced Virasaivism through initiation 
(dikesa) by Jataveda Muni of kudala Sangama (Bijapur Dist. of 
Karnataka) and reformed the faith through his progressive ideas. 
Under his leadership many great saints such as Cannabasavanna, 
Prabhudeva, Akka Mahadevi, etc., preached the Virasaiva faith. 


The literature of Virasaivism is mainly in Sanskrit and Kannada. 
There are a good number of Virasaiva works in Telugu and some in 
Tamil, Malayalam and Marathi. The available Saivagamas, Suksma, 
Suprabheda, Svayambhuva, Kamika, Paramesvara, Véatula, 
Candrajriana, Karana, Makuta and Vira contain Virasaiva material in 
their latter parts (Uttarabhaga), all the fundamental religio- 
philosophical concepts and practices such as Satsthalas, Diksa 
(Lingadharana) Astavarana (Guru, Linga, Jangama, Bhasma, 
Rudraksa, Mantra, Padodaka and Prasada), Pancacara (Lingacara, 
Sadacara, Stvacara, Ganacara and Bhrtyacara), etc. The 
Stddhantastkhamant of Sivayogi Sivacarya is a compendium on 
Virasaiva religious practices and philosophy with its material drawn 
from the Satv@gamas and Satva Puranas and systematically arranged 
into 101 sthalas coming under the six broad Sthalas, Bhaktasthala, 
Mahesvarasthala, Prasadisthala, Pranalingisthala, Saranasthala and 
Atkyasthala.8? This work which is quoted as an authority in the 
Srikarabhasya (1070 A.D.},82 cannot be later than 10th century A.D. 
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The Srikarabhasya is the Virasalva Bhasya on the Vedantasutras 
Nilakantha Sivacarya's commentary in verse and prose on 
Vedantasutras belonging to 1400 A.D. is another work on Virasatva 
philosophy in Sanskrit.8? Sri Maritontadarya (17th century A.D.) has 
written a commentary called Tattvapradipika on the 
Siddhantastkhamani®?® and an independent Vadagrantha called 
Virasatvanandacandrika.?! The Sivadvaitamarnjart of Svaprabhananda 
Sivacarya,®? belonging to 17th century, is another vadagrantha on 
Virasatva philosophy. Nandikesvara's Lingadharanacandrika®3 
establishes the antiquity of Lingadharana. Monappa's 
Virasaivacarakaustubha (18th century) and Siddhavirana's 
Anadivirasaivasangraha deal with the religlous practices of the 
VirasQtvas. These are some of the important works on Virasaivism in 
Sansloit.?4 


In Kannada, the Vacanas of Basavesvara, Cannabasavanna, 
Prabhudeva, Siddharamesvara, Akka Mahadevi, etc., bring out the 
Virasaiva concepts and devotional service to God and give expression 
to their spiritual and mystic experiences and their perseverent path 
of Sadhana. Harihara of 14th century A.D. wrote the biographies of 
Basavesvara, Revanasiddhesvara, Sidharamesvara, Prabhudeva, 
Cannabasavesvara, etc., and of the 63 saints of Tamilnadu (i.e., 
Puratanas) in a Kannada Chandas called Ragale (resembling free 
verse in English). Harihara's cousin Raghavanka wrote 
Stddharamacartte in Kannada Vardhitka-satpadi. Bhima Kavi's 
Basavapurana (1369 A.D.), Singiraja's Maha-Basavacarttra (1400 
A.D.), Camarasa's Prabhulingalile (1460 A.D.), etc., depict the lives of 
the Virasaiva saints. Karana-Hasuge of Cannabasavanna is a learned 
work on Virasaivism in Kannada. Thsese are important works on 
Virasaivism in Kannada. Sivaprakasa Swamigal of Tamilnadu has 
translated the Siddhantasikhamant into T amil (17th century). 
SivatattvasGramu of Mallikarjuna Panditaradhya, Panditaradhyacarita 
of Palkuriki Somanatha, etc., are some of the works on Virasaivism! in 
Telugu. 


Philosophical background of Saivism 


The philosophical background of Virasaivism, as of the Southern 
Saivism, is derived from the Upanisads, Satvagamas, Saiva- -puranas, 
Siddhantas ikhamanit of Sivayogi Sivacarya, and handed down through 
Srikarabhasya, Kriyasara, Anubhavasutra, Virasatvanandacandrika 
and Sivadvattamanjari The following are the main philosophical 
tenets of Virasaivism : 
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1. Parasiva-Brahman 


Parasiva, the Brahman,?5 is the Supreme entity in Viragaiva philosophy, 
which is of the nature Sat, Cit and Ananda. He with His inseparable 
Saft is the instrumental cause and material cause of the world.2° The 
world was absorbed in Him before creation?” and He alone stood 
without a second with Sakti inherent in him. This is in the light of the 
Srfuti statements "Eko hi Rudro na duitiyaya tasthuh, ya iman lokan 
isata Isanibhih",28 etc. The Parastva-Brahman, with a will to create the 
world, assumed a form dominated by bliss.®? This is in keeping with 
the Srutis - “Anidavatam svadhaya Tadekam, Tasmaddhanyanna 
param kircanasa",!%0 “so’ kamayata, bahusyam prajayeyett, sa 
tapo'tapyata, Idam sarvam asrjata", 191 etc. The most important feature 
of Siva lies in His Salktivisistatva, i.e., His inseparable association 
with Saktt The world is an expansicn of His Sat. Parasiva assumes 
three forms when His sakti becomes replete with three Gunas — Satva, 
Rajas and Tamas for the purpose of creation. The three forms are : 
Bhotktr, Bhojya and Preraka. This happens due to the imbalance of the 
three Gunas. 1°02 


Bhoktr is the sentient being due to the combination of Sativa and 
Rajas. Bhojyais the insentient part of the world which is characterised 
by the extreme adjunct of Tamas. Preraka is the Mahesvara who has 
Suddha Maya as His adjunct.!°? Sambhu, the Preraka, is omniscient. 
The Jiva (Bhoktr) is endowed with limited knowledge. The Bhojya is 
called Jada Avyakta because its caitanya is extremely hidden.!04 
These are the three that are called as Pati, Pasu and Pasa in the Sava 
Siddhanta. 


Parasiva with His Sakti is the cause of the creation, maintenance and 
absorption of the world consisting of cara and acara (Bhoktr and 
Bhojya). This is supported by the Sruti, “yato vaimani bhutantjayante, 
yena jatant jivanti, yatprayantyabhisamvisanti".!°? In this very sense 
He is called Sthala par excellence and Linga.!°6 


2. Sakti 


Sakti is the innate power of Siva, with whom it is in an inseparable 
relation of identity (tadatmya). Hence, it is also characterised by Sat, 
Cit and Ananda. It is through this Sakti that Siva experiences His Sat, 
Cit and Ananda nature as ‘'asmi’, ‘prakase' and ‘nandami’. This Sakti 
called Vimarsa is the Milamaya. The same assumes the form 
characterised by three Gunas when Siva wills for creation and divides 
itself into Suddha and Asuddha, the former associates itself with 
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Isvara (Preraka) and the latter with Jivas. The former is called Urdhva 
(Para) Maya and the latter ‘Adho- (Avidyarupa) -Maya. Dueto difference 
in Asuddha Maya (Avidya), the Jivas are many.!0? Sakti is of three 
forms as Iccha, Jriana and Kriya in Siva when He wills to create. It is 
through that Sakti of many forms that He manifests as the world of 
beings and matter, which is made up of thirty-six principles. 


As clear from the following eulogy of Saktl, 


“Amrtartham prapannanam ya suvidyapradayint, 
Aharnisamaham vande Tamisanamanoramarm. "398 


It is Sakti which grants spiritual knowledge to the devotees who are 
desirous of liberation. Moggeya Mayideva has brought out the double- 
nature of Sakti, one leading souls to bondage and another leading to 
release. Just as the great flame becomes divided in the form of lamp, 
the Sakti of Mahesvara divides itself into Bhakti.!°® Sakti itself is 
Bhakti and Bhakti is Saktt 11° Sakti leads to pravurtti and Bhaktt leads 
to nivrtti. Sakti brings about the world, while Bhakti merges it with 
Siva 111 


This conception of Sakti is a development from the Sruti statements — 
“"Parasya Saktir vividhatva sruyate Jnana-Bala-Kriya ca”, "Mayam tu 
prakrtim vidyanmaytinam tu Mahesvaram "112 


3. diva 


It is stated that Siva is one and without a second and He is the 
Supreme Lord full of supreme intelligence and bliss. His portion 
divided from Him as Jivas due to its association with the beginningless 
Avidya.!!3 This Avidya is Sakti of Siva which assumes that form to 
separate the Jivamsa from Siva. This Jivamsa divided itself into 
manifold beings as gods, animals, human beings, etc.!!4 Siva resides 
in all Jivas as the preraka. “Just as water is inherent in the Moon- 
stone, fire in the Sun-stone and sprout in the seed, so is Siva in the 
Atman". 15 

The individual souls are real, many, eternal and atomic. They are 
active agents and experiencers of joys and sorrows in accordance with 
their merits and demerits. The doctrines of unreality, oneness and 
identity with God are all untenable, according to Virasatva philosophy: 


"Jivalikatva-jivatkatvajivabrahmatvavado hyayuktah. “116 


They are oppressed by three kinds of affictions : Adhyatmika, 

Adhibhautika and Adhidatvika, relief from which could be possible 

only when Siva's grace descends on them (Saktipata).11? This opens 
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up the Sadhanamarga consisting in six sthalas inaugurated by Diksa 
through Guru's grace. Bhakti, which is Siva's Sakti roused in the Jiva, 
takes it along becoming ripe at each stage (sthala) as Sraddha, Nistha, 
Avadhana, Anubhava, Ananda and Samarasa, makes it accomplish 
the hormony of Karma and Jnana and merges it in Siva from whom it 
had broken away. 


4. Jagat 


It is already stated above that the world is consisting of beings and 
matter (cara and acara) and that it is two-fold as Bhoktrpraparica 
(Jivas) and Bhojyapraparica due to the influence of Stva's Sakti replete 
with three Gunas. It is made up of thirty- -six tattvas from Siva to Prthul. 
Hence it is non-different from Siva : 


"Atmasaktivikasena Stvo visvatmana sthitah, "118 
“Sivatattvatsamutpannam jagadasmanna bhidyate. “119 


This is in consonance with the Satva-stddhanta view. 


As the true manifestation of Siva, the world is real. According to 
Sfipati Panditaradhya, the doctrine of falsity of the world has no 
support of the Upanisads : 


"Asatchabdena suksmatmakatvam tadbhinnatvena 
sthulatmakatvam ca nirdistam. Tasmatpraparncasya satyatvam 
Brahmabhinnatvam ca samarjasam. “120 


5. Mukti 


According to Virasatva- siddhanta, Mukti consists in the soul's 
attainment of union with Siva (Sivaikya) due to the aquisition of 
knowledge of itself and of Him in consequence of the ripening of its 
merits and demerits : 


“Brahmavtidyamahimna jivasya svabhavikavidya-nivrttipurvaka- 

Sivatvapraptivado yuktah"!21 

“stabhavikajivatvantvrttipurvaka-Sivatvapraptireva moksah"!22 
It iis Siva-jivatkya, a total advaita of thenature of samarasa like water 
mixed with water, fire with fire : 

"Jale Jalamiva nyastam vahnau vahnirivarpitam; 

Pare Brahmanit linatma vibhagena na drs'yate. "123 
The Atman merged into Parabrahman does not have its identity. The 
final state of Jivanmutkti is the state in which the triputi of the Knower, 
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Known and Knowledge. This is called Jrianasunyasthala which means 
the state of Triputijranasunyata : 
"Kevalam saccidanandaprakasadvayalaksanam; 
Siunyakalpam parakasam Parabrahma prakasate. "124 


This is not the Sunyata of the Bauddhas. Nor is it just an attainment 
of SivariipatapraptL It is Stvatvaprapti, Sivadvatitapraptl. 


This is the philosophical backdrop of the Virasaivas. The Mukti as 
described above is the goalto be achieved through the practice of Siva- 
yoga. The accomplishment of Siva-yoga is a process commencing 
from the Diksa passing through the stages of Istalingapuja, 
Sivayogasadhana, vision and worship of the internal Liriga and final 
surrender to God and culminating in Aikya. 


Religious discipline of Virasaivas 


The religious discipline of the Virasalvas falls into a scheme of six 
Sthalas : Bhaktasthala, Mahesvarasthala, Prasadisthala, 
Pranalingtsthala, Saranasthala and Atkyasthala. Through Saktipata, 
the descent of Siva's grace in the form of Bhaktt, the Jiva begins to 
aspire for Mukti from transmigration. He approaches the Guru and 
receives the Diksa; then commences his religious discipline of the 
Bhakta stage. Then follow the other stages. 


1. Diksa 
The Diksa is intended to servé the double purpose of associating the 
Bhakta with the Liriga and weakening the bonds. It is called Diksa 


because it serves these two purposes with the knowledge associated 
with them : 


“Diyate ca Sivajrianam Ksiyate pasabandhanam; 
yasmadatah samakhyata Diksetiyam vicaksanath”, 125 


"Diyate Lingasambandhah ksiyate ca malatrayam; 
Diyate Ksiyate yasmat sa Dikseti nigadyate. "26 


This Diksa is three-fold as Vedha, Mantra and Kriya. 2? Vedhadiksa 
consisting in the placing of Guru’s palm on the head of the aspirant 
and the Guru's looking intently at him in order to mystically infuse the 
Sivabhava in him. The imparting of S{ ltvaparicaksarl mantra (which 
becomes Sadaksari with the prefixing of 'Om’) in the ear of the devotee 
by the Guru is called Mantradiksa. Kriyadiksa consists of many 
processes as Svastikaracana, Kalasasthapana, the samskara 
(purification with ablution and mantras) of the miniature Linga, the 
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samskara of the devotee, etc.!28The purified Liriga is placed on the left 
palm of the devotee by the Guru, who then proceeds to infuse 
mystically the citkala into the Linga after drawing it from the brain of 
the devotee through his (Guru's) palm installing in the process the two 
internal Lirngas, Pranalirga and Bhavalinga, in the prana and bhava 
of the devotee. This is with the sakst of the Paricakalasas representing 
the Panicacaryas. Then the Guru instructs the devotee to wear the 
Istaliriga (first placed on the palm) always on his body. The separation 
of the Linga from the body is deemed to spoil its sacredness. This is 
normally borne by the Virasaiva in a metal casket hanging from the 
neck. This Liriga is to be worshipped at least twice a day. This worship 
of the Istalinga is obligatory and all other kinds of ceremonies and 
vows are only secondary. This is the Diksa, which makes the devotee 
equipped with Astavarana, the eight emblems of faith. 


2. Astavarana 


Astavarana literally means ‘eight covers'. They are the eight aids or 
emblems of faith. They are : 1. Guru, 2. Linga, 3. Jangama, 4. Bhasma, 
5. Rudraksa, 6. Mantra; 7. Padodaka and 8. Prasada. 


1. Guru is the one who belongs to the tradition by Gotra and Sutra of 
the five pithas of the Paricacaryas. He is held in great esteem as the 
Diksaguru, Siksaguru and Jianaguru in accordance with the functions 
of initiation, instruction and spiritual guidance he performs. 


2. Linga is the Istalinga given by the Guru. It is held in great esteem 
as Siva Himself. 


3. Jangama is the wandering mendicant full of spiritual knowledge. 
He is also regarded as Siva incarnate and worshipped by the devotees. 
He is free from all attachments and imparts spiritual guidance. It is 
true, as Farquhar has observed, that the term Jarigama is applied to 
the Virasaiva priests who are house-holders.!3° They are called 
Gurusthala Jarigamas. They are invited by the Bhaktas for all the 
domestic ceremonies and worship them and receive their Padodaka 
and prasdada. Among these Gurusthala Jangamas, some are celebrates 
for life. There are Jarngamas called Viraktas, who are living in their 
monasteries which they have built for social stability. They are life- 
long Sanyasins. All are held in esteem in the Virasaiva society. 


Guru, Linga and Jarngama, the first three of Astavaranas, are the 
Pijyas. The next three are the pujasadhanas. 


4. Bhasma is the holy ash prepared out of cowdung. This is used for 
smearing on the body (Bhasmasnana or uddhilana) and for 
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Tripundradharana on the different limbs of the body such as the head, 
forehead, neck, shoulders, arms, forearms, etc. It is called 
Tripundradharana because the application of Bhasma is with the 
three middle fingers to imprint three horizontal lines on the limbs. 


5. Rudraksas are the beads held as sacred by the devotees. Rosaries 
made of these are tied to the different limbs of the body and hung from 
the neck. They are also used for counting the mantra-japa. Small 
rosaries of thirteen Rudraksas are used on the palm around the 
Istalinga at the time of worship. 


6. Mantra is the SQiva Parncaksari-mantra derived from the 
Rudradhyaya of the Yajurveda. With ‘Omkara’' prefixed it is the 
Sadaksari-mantra. This is used for Japa at the time of Istalirnga- 
worship and for making the Bhasma, Rudraksa, etc. It is used for 
meditation in Sivayoga. The inantra-japa is of three kinds as Vactka, 
Upamsu and Manasa in accordance as it is muttered to be audible to 
others, not audible to others or just felt in concentration without the 
movement of lips and tongue.!3! The Manasajapa is considered the 
best. 


7. Padodaka and 


8. Prasada are regarded as the sacred phalas (rewards) received from 
the Guru and the Jangama after wroshipping their feet. With reference 
to the Istalinga, they are called Lingodaka and Naivedya. They are to 
be partaken by the devotees. The water washing the feet of the Guru 
or Jangama is called Padodaka. Prasada is anything, eatables, 
flowers, etc., granted as a favour from the Guru or Jangama and also 
anything of that type offered to the Istalirgam and partaken afterwards. 
In the orthodox tradition of the Virasatvas, especially in that of the 
Gurus and Jangamas, the worship of the Linga or any other statues 
installed in temples or the partaking of the Prasada of those is neither 
obligatory nor necessary. 


Other Rituals 


Diksa, already described above, is the basic ritual among the Virasaivas. 
It has taken the place of the Upanayana ceremony or it may be said 
that Diksa is an Upanayana ceremony with a difference, with 
.Yajriopavitadharana replaced by Lingadharana. Apart from this, the 
other Grhya rites like Namakarana, Vivaha, Purnsavana, etc., 
(Sodasasamskaras) are followed by the Virasaivas with some 
modifications. In these ceremonies, the Vedic as well as Agamic 
Mantras are used. The Gurusthala Jangamas act as the priests in 
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them. Gurus of the Pancacarya tradition preside over them. In all the 
rituals of the Virasatvas, the Panicakalasasthapana and pija are 
obligatory. The Paricakalasas representing the Mula-paricacaryas 
have taken the place of Agni. 


A note on Avasanavidhi 


The Virasatvas without exception bury their dead. In the tradition of 
Southern Satvas, burying (Khanana) the dead is limited to the 
Sanyasins and children (who die before initiation), while dahana 
(cremation) is practised in the case of all others. The Virasaivas have 
only khanana practice. The process is called Samadhiracanda. A pit of 
square shape measuring five feet on all sides and nine feet depth is 
prepared with a platform at the bottom. The dead body is lowered into 
it and placed in a sitting posture. The Istalinga of the dead person 
should be placed in the mouth. The Vibhuti ghutikas and Bilvapatra 
are placed around the body. Then the relatives and friends of the dead 
person offer several handfuls of mud into the pit. Then it is fully 
covered with mud. 


On the eleventh day after the Samadhi, the Guru, Jangamas and 
others are to be fed. This is kmown as Gandaradhana. There is 
sapindyadikarmas prescribed for the Virasaivas.!32 


4. Aradhya Brahmanas 


Aradhya Brahmanas form a class of Satva Brahmanas who wear 
Yajfoppautita as well as Istaliriga on their bodies. Farquhar calls them 
a group of semi-Lingayats (semi-Virasaivas} and half-converted 
Smartas. "In their private worship they are Lingayat, but they 
intermarry with Smarta Brahmanas, a Smarta performs the wedding 
ceremony for them, and they will not dine with other Lirgayats."!33 
Some of the early Gurus and Jangamas of the Virasatvas sprung from 
the fold of Arad!iya Brahmanas. There are many families of Aradhyas 
who have given up the practice of wearing Yajriopavita, are living in 
Andhra Pradesh and Karnataka within the fold of Virasaivas and are 
following the rituals of the Virasatvas only. Those who remain outside 
the fold of Virasaivas follow the Smarta Brahmana practices. 


It is interesting to note that the Mathasthala nimaya, an Aradhya 
Brahmana work, gives the following Guruparampara for them : 
"Krtetu Revanasstddho tretayam Marulaprabhuh; 
Dvapare Ramadevasca Kalau Panditadesikah. 
Sripatir Maricanascaiva Mallikarjunapanditah; 
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Udbhatah Kotipallakhyo Vemaradhyaprasiddhakah. 
Kotturu Baco Basavassakalesvara Madtrat. "34 


In this Guruparampara, all are VirasQaivas except Udbhata, Kotipalla 
and Vemaradhya (probably). The Guruparampara is'recited by the 
Aradhya Brahmanas at the time of their Istalingapija. 
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42. JIbid., Candrajranagama, X.42. 

43. TIbid., Siiksmagamao, V11.12-14. 

44. JTbid., Coandrajnanagama, X.54. 

45. JIbid., Candrajrianagama, X.50-51. 

46. Ibid., Candrajnanagama, X.21- 


“Nattesam Stvadiksa syanna Sivadhtkyabhavana; 
BhasmarudraksadharanaGcchatvatvam mtsrapujanat; Misratvam 
vidyate yasmanmisrasatvah prakirtitah. 4 


46.(a) These can be identified as Aradhya Brahmanas of South India. 
46.(b) They are called also Nayanmars. 


47. J.N. Farquhar : Religious Literature of India, 1967, p.258; Chacko 
Valiaveetil : Liberated Life, Madurai-Madras, 1980, pp.70-71. 


48. J.N. Farquhar : Religious Literature of India, p.351. 

49. Srikanthabhasya, on 1.1.22. 

50. Sfikarabhasya, on 1.1.22; 11.2.8, etc. 

51. Mahotsavanidht, Last Chapter. 

52. SDS, Chapter VII. 

53. Bhandarkar : Vaisnavism, Saivism, etc., pp. 126-127. 

54. Umapati Sivacarya : Slvaprakasam, 13 — 
“Palakalai Agamavedam yavayirunikaruttup Patti-Pasu-Pasanterittal” 
Vedas, Agamas and various Sastras declare the Tattvas : Patt, Pasuand 
Pasa. 

55. Arulnandi : Sivajridnasiddhi, Supakkam 1.1—"Vandu ninru povadu. 

56. Mantkyavacakar : Firuvacakem, 20.8. —"Mundiya mudanatu virutiyum 
anay; Muvaru marikilarlyavar Marrarivar". 

57. Tirumura, VII — "Kurram ceyyinum Kunamenakkarutum KolkaiKandu 
nin Kurai Kazhal atainten". 


41 


Digitized by srujan ka@gmail.com 


58. 


59. 
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61. 
62. 
63. 


64. 
65. 
66. 
67. 


68. 
69. 
70. 


71. 


72. 
73. 
74. 
75. 


76. 
77. 
78. 


79. 
80. 
81. 


Tirumilar : Tirumantram, 257 — "Anpum civamum irendenpar arivttar, 
anpe civamavatarum ariktar". ” 

Sivagrayogin : Sivaneriprakasam, 44-45. 

Meykanda Devar : Stwajrianabodha, 3.7— "Mayaiyantirat tanuvinul 
anmda ulatu". 

Arulnand! : Sivajrianasiddhi, Parapakkam, 235-252. 

Sivagrayogin : Sivaneriprakasam, 43-44. 

Stwvaprakasam, 25 — "Nellin mulat tavidumi pol anadiyaka ntruttiduvar 
idu Saivam nikazhttumare." 

Umapat! : Tiruvarutpayan, 40. 

Tbid., 31— “Arulil periyadu akhilattu 1. 

Tiruvacakam, 1.2.— “Imatppozhutum crncncininkatan tal vazhka". 
Manikyavacakar gives poignant expression to this, vide Tiruvacakam, 
5 and 6. 

Tevarams and Tiruvacakam give this experience of opposites. 
Sivajnanasiddh!, Supakkam 11.3-4. 

Tiruvarit payan, 74— “Tatalai (tal-talat) por kiutiyavat tanikazha 
verrinpak kutalat ni ekamenkkol". 

Sivajnianasiddhi, Supakkam, 1.36.— “"Uyirkku marniniya puttt muttt 
vazhankavum aruldan munne tunniya malankalettam tutaippatum’. 
Tirumantram, 1548. 

Sivajnianasiddhi, 8.6. 

Tbid., 8.18. 

Ibid., 8.19-22— "Carlyat cevyor ican ulakiruppar”; “Ikkirlyayinat 
iyarruwvorkal ninmalantan arukkiruppar"; "Civan tan unwattaipperuar"; 
"Nanapperumaiyutaiyor clvanaipperuar". 

Ibid., 8.27. 

Tiruvarutpayan, 80. 

Sivajnanasiddhi, 8.1 1.— "Cariyai KiriyG yokam celuttiya pin nanattarc 
civanadiyatc cervar”. 

Tbid., 10.6. 

IJbid., 12.2. 

Religious Literature of India, p."352, 387. 


82.(a) Suprabhedantargata-Pancacarya-Paricamotpattt Prakarana, Sholapur, 


83. 


1903, p.2. 

(b) Vide Farquhar : Religious Literature of India, p.260— "These five 
are mentioned in the Suprabheda Agama" (f.n.2). 

(c) Svayambhuvagama also gives an account of these Acaryas. 

Date Samwat 631 Kartika Suddha Ekadast : "SvastisreMaharajadhtrgja 
SH SH SH Maharaja Jainandadeva Kast Nares' Adesati Sri Sri Si 
Visvaradhya Simhasanakamha Gosayi Mallikarjuna Jangamakam ha 
bhiumidinha ..." (old Hindi). (Prabhunarayana Simha, KasT Raja, has 
reinscribed it as it was, since the Danapatra was very old with the 
following endorsement on Samvat 1982 Asadha Badi 8 — "Muti kartika 
SudiDevotthana Ekadasi 631 me Jainandadeva Kasi Nares'ne jo sanad 
diya tha uska avikala pratilipt hat yah ..." 


42 


Digitized by srujan ka@gmail.com 
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86. 


87. 


88. 


89. 
90. 
91. 
92. 
93. 
94. 


95. 


96. 


97. 


98. 
99. 


Vide Pandit Hari Krishna Ratudi's ‘Gadhwal ka Itthas’, Dehra Dun, 
1928. 
Skandapurana, Sankarasamhita, Stisatla khanda, 85.92 : 'Tasmtn 
Sriparvate punye samsarabhayabhesaje; Aste Lingarigasambandht 
Sadanandahvayo munth". 
Ed. M.V. Rajakrishna Kavi, Rajamahendri (A.P.), 1909. The poet 
dedicates the work to the Acarya. 
Siddhantasikhamant, 1.25, 30 — 
“Alokya sQivatantrant Kamikadyant sadaram; 
Vatulantanti savant purananyakhitant tw 
"Virasawvamahatantram EkottarasQtasthalam; 
Anugrahaya lokanam abhyadhat sudhiyamvarah.” 
In the introduction to his edition of Srikarabhasya (Bangalore, 1936), 
Sri Haryavadana Rao has assigned this work to 1400 A.D. on the 
ground that the name of Madhva occurs in three places (11.3.12-18. 
11.2.8 and 11.3.15). This reading is based on a single manuscript copied 
in 19 obtained from Mysore. A printed text of Srikarabhasya (in Telegu 
script) published by Lakshmi Vilas Press, Secunderabad in 1893, does 
not have that reading. All other Manuscripts (about six) which the 
present writer consulted do not have that reading at all. Since Sripat! 
Panditaradhya is glorified in 12th century Inscription of Calukya 
Pallaketura{a from the Mallikesvara temple in Vijayawada, he cannot 
be later than 11th century A.D. (Madras Epigraphtcal Records, No. 
536). 
Vide : (1} Introduction to Telegu Panditaradhyacarita (Ed. Cilakuri 
Narayana Rao, 1939), pp. 30-31. 
(11) Introduction (Sanskrit) Srtkarabhasya (Ed. M.G. 
Nanjundaradhya ORI, Mysore, 1977, pp. 121-122. 

Pub. ORI, Mysore (in three volumes), 1957. 
Pub. Virasaiva Sahitya Samsodhana Mandal, Sholapur, 1990. 
Pub. Mooru Savira Matha Granthamala, Hubli, 1936. 
Pub. Pancacarya Electric Press, Mysore, 1934. 
Pub. Jangamwadi Mutt, Benaras, 1989. 
One important work left out aboveis Moggeya Mayideva's Anubhavasutra 
based on Vatulottaratantra (16th century A.D.)}. (Pub. ORI, Mysore, 
1983.) 
Stddhantasikhamant, 1.2.— "Brahmeti vyapadesasya visayam yam 
pracaksate; Vedantino Jaganmulam tannamami Param Swam’. 
Srikarabhasya, 1.1.2.— "Jagadupadana-Paramesvara- Saktestu 
tadekadesavrttitvam. Tasmadabhinnanimittopadanakaranatvam". 
Stddhantasikhamant, l.7.— "Tatra tinamabhit sarvam cetanacetanam 
Jagat". 
Svetasvataropanisad, Hl.2. 
Siddhantasikhamani, 11.8. : 
“Sivabhidam Param Brahma jagannirmatumicchaya; Svarupamadade 
kificit sukhasphurtivijmbhitam’”. 


100. Rgveda, X.129.2. 
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102. 
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106. 


107. 


108. 
109. 
110. 
111. 


112. 
113. 


114. 


115. 


116. 
117. 


Talittirlyopantisad, Brahmanandavatti, 6. 
Siddhantasikhamant, V.38-39. : 


"Gunatrayavibhedena Paratattve Cidatmant; Bhokttrtvam caiva 
Bhojyatvam Prerakatvam ca Kalpitam. 


"Gunatrayatmika saktir Brahmanistha sanatani Tadvatgamyat 
samutpanna tasmin vastutrayabhidha". 


Ibid.. V.40 : "Kincitsattvarajorupam Bhoktrsamjnakamucyate; 
Atyantatamasophahir Bhojyamityabhidhiyate; Atra Prerayita Sambhuh 
suddhopadhir Mahesvarah". 


Ibid., V.43.— “Sarvajriah prerakah Sambhuh Kificijfio Jwa ucyate; 
Atyantagudhacattanyam jadamavyaktamucyate". 

Taittiriyopanisad, Bhrguvalli, 1. 

Anubhavasitra, D.5, 8— 

“Sthakarah sthanavacisyallakaro layavacakah; Tayoh Karanabhutam 
yat tadeva sthalamycyate 

"... yadbhavet paramam Brahma Sthalam tatprahuraksaram." 
Siddhantasikhamani, V1.36 : 

“Layam gacchati yatratva jagadetaccaracaram; Punah punah 
samutpattim tallingam Brahma sasvatam" 

Siddhantasikhamant, V.44-45 : 


"Upadhth punarakhyatah suddhasuddhavibhedatah; Suddhopadhth 
para Maya svasraya mohakarint 


"Asuddhopadhirapyevam Avidyasrayamohint; Avidyasaktibhedena 
Jivah bahwidhah smrtah." 


Ibid., 1.12. 
Anubhavasutra, 11.23. 
Jbid., 11.26.— “"Saktitreva smrta Bhaktth Bhaktireva ht sa sada." 


Ibid., 11.27.— “Saktth pravurtttakhyata nturttirbhaktiririta; saktya 
prapancasrstth syat Bhaktya tadvilayo matah." 


Svetasvataropantsad, V1.8, IV.10. 


Siddhantasikhamant, V.34-35— “"Anadyavidyasambandhattadamso 
Jtvanamakah.” 


Vide also — 

“Mamatvamso jivaloke jwabhutah sanatanah”" (Bhagavadgita, 15.7). 
“Amso nanavyapadesat” (Vedantasutras) 

"Prakasadtvat jivah paramatmano'msah” (Srikarabhasya, IV.3.43). 


Siddhantastkhamant, V.35— ‘Devatiryanmanusyanijatibhede 
vyavasthitah”". 


Tbid., V.36— “"Candrakante yatha toyam suryakante yathanalah; Bije 
yathankwah siddhah tatha tmant Stvah sthitah.” 


Srikarabhasya, 11.3.42. 

Stddhantasikhamant, V. 53 : 

"Suddhantahkarane jive suddhakarmavtpakatah; Jayate Stvakarunyat 
prasphuta bhakttratsvart.” 
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. Ibid., X.68. 
. Ibid., X.66. 
. Srikarabhasya, 11.1.17. Also vide "Sesvaradvaitabhane tu sarvam 


Stvamayam Jagat.” (1.1.2.). 


. Ibid., TV.4.1. 

. Ibid., 1.2.6. 

. Siddhantasikhamant, XX.59., 

. Ibid., XX.66. 

. Siddhantasikhamant, V1.12. 

. Karanagama, Kriyapada, 1.12. 

. Siddhantasikhamant, V1.12; Karanagama, 1.13. 
. Siddhantasikhamant, VI1.13-14 : 


“"Gurroralokamatrena hastamastakayogatah; yah Stvatvasamaveso 
Vedhadikseti sa mata. Mantri dikseti sa prokta mantramatropadesint; 
Kundakundalikopeta Kriyadiksa Kriyottara."” 


Vide also Karanagama, 1.14. 


. Siddhantasikhamant, VI1.25 : 


“Pranavaddharantyam tat Pranalingamidam tava; Kadacitkutracidvapt 
na viyojaya dehatah". 


« Farquhar : Religious Literatwe of India, p.262. 

. Siddhantasikhamant, V111.26-29. 

. Paramesvaragama, 19. 

. Farquhar : Religious Literature of India, p.263. 

. Quoted in T.N. Mallappa's Virasaivada Ugama Mattu Pragati (Kannada 


work), Bangalore, 1969, pp.34-35. 
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Bhiksatanamurtti according to Saivasiddhanta 
Pierre-Sylvain Filliozat 


Every icon of a Hindu deity is moe than the product of the individual 
work and talent of a sculptor. It is the result of the culture which the 
artist possesses and shares with others. It depends on the whole body 
of knowledge which characterizes the group and civilization to which 
the artist belongs. That includes philosophical concepts, myths and 
technical knowledge. We are fortunate enough to have documents on 
this general culture which explains the icons of medieval Hinduism. 
They are the Tantra-s and Purana-s. The former contains philosophical 
concepts in their vidya-pada section and all kincs of technical 
knowledge on icon-making, rituals of installation, modes of worship, 
related prayers, etc. in their section on rites or kriya-pada. The 
literature of Silpa-sastra is still more specialised and relevant, as it 
deals with architecture, sculpture, painting, etc.; it is very close to 
Tantric literature. Purana-s provide mostly the related myths and 
incidentally some technical description and hymmns to the deities. 


We propose to present in this paper the documents provided by a few 
texts of the Saivasiddhanta school of Tantra-s on the image called 
Bhiksatanamiurtti and to compare them with a few puranic sources 
and images. The three sources have to be examined together, each 
being allowed to carry the same weight. If we consider only the images, 
it will be difficult to distinguish Bhiksatanamuirtt! from Kankalamurtti. 
If we consider only the Purana-s the confusion will extend to Bhalrava. 
If we consider only Tantra-s, the regional styles of sculpture will not 
appear at all. In order to solve these problems we have to examine all 
the documents together and to take a careful account of the precise 
informations which they can yield. 


The myth of Bhiksatanamurtt! is variously presented in the Purana- 
s. We can classify the variations in two broad categories. The first 
includes the versions of Linga-purana (I, 29), Vamana-purana (43), 
Skanda-purana, Revati-khanda (38), etc. It narrates the feat of Siva as 
a beautiful, young ascetic, who goes begging in a forest of devadaru 
and attracts behind him the wives of the sages engaged there in 
penance, causing thereby their anger. The Linga-purana explains 
clearly the motive behind this action. 
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gfe 4 Fg qrealouml lar! A: HEN DIN TE 


fFighieavgToRse 4 AGEl tIqrvITOr AIRIAaCarl 
fA ଞa Rrra Aaa qa few: pore Raf read Tall 


"In order to know the activity-oriented thought of the inhabitants of 
Daruvana, in order to test their faith, and in order to establish a 
thought oriented towards cessation of activity in those sages in the 
Devadaruvana who had only thoughts of activity in their mind, 
playfully, the Lord of the world Samkara took an abnormal form : 
space was his garment, he had three eyes, two arms, a dark complexion; 
thus, beautiful, he went to the daruvana." (29, 7-9) 


Then the same text describes how the Lord induces love in the mind 
of the women, who forget their duty and follow him with amorous 
attitudes and actions. It emphasizes the excessive and repulsive 
aspect of their intoxication. Then it describes the reaction of the sages 
: the interruption of their penance, the loss of temper, anger and lack 
of control of senses: But Siva remains impassable. He is the cause of 
disorder and unaffected by it. He is told to be urdhwaretas. This is a 
reference to yogic continence. Thus this myth shows the superiority 
of Siva and its serene, unalterable, attractive aspect. It establishes 
also the virtue of yogic discipline of the mind. 


The other aspect of the myth of Bhiksatana-murtti is more repulsive 
and has a totally different significance. It is a myth of expiation of sin. 

Bhiksatana is confused with Bhalirava, together with Kankala-murti, 

or is given as another form of Bhairava. Siva has shown his superiority 
over Brahman and Visnu, but at the cost of severing the fifth head of 
Brahman. The murder of a brahman is the highest sin. The expiation 
rules by Dharmasastra, for example by Apastamba-dharma-sutra I, 
10, 29, is to go on pilgrimage, as a beggar, naked or dressed with a dog- 
skin, holding a bowl made of the head of the murdered person. In order 
to explate his sin, Siva creates a being which in diverse purana-s is 
called Bhairava or Bhiksatana. Bhiksatana appears thus sometimes 
as this expiating criminal wandering in Daruvana, with a fearful 
appearance, in spite of which he attracts the wives of the sages. The 
myth of the expiation has been fused with the myth of the beautiful 
yogin. Or Bhairava is told to approach Visnu's abode, to kill Visvaksena 
who was guarding the entrance. And he has a second murder to 
expiate. After receiving from Visnu an alm of blood, he goes to 
Varanast!, carrying in addition the skeleton of Visvaksena on a pike. 

This is the distinctive feature of another aspect of Siva, called 
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Kankaladhara. The intention of this myth is also to establish the 
superiority of Siva, but it shows him under a terrific aspect. 


Puranic literature reveals thus two aspects of that myth. The first is 
serene and demonstrates the virtue of yoga. The second one is terrific 
and establishes the virtue of expiation. Bhiksatana is properly the 
name of the first, Bhairava of the second. But there is an intermingling 
of the two themes with different degrees and the name of Bhiksatana 
can be extended to figures mixed with Bhairava. 


The tantric sources introduce regularly the designation of mirttt for 
Bhiksatana, but not for Bhairava. The concept of murtti is useful to 
distinguish these two mythical beings. 


The word murtti is derived from the root murccha mohasamucchrayayoh 
“swooning, getting solidified" vith the suffixe ktin according to 
Panini's rule "striyam ktin" 3, 3, 94. This suffix may express the sense 
of action or of any factor of action, except the agent, according to 
Panini "bhave / akartarl ..." 3, 3, 18-19. Here it is taken as expressing 
the object of the action meant by the root. Thus murttt refers generally 
to a solid, consistant, visible form or body of an entity which is not 
visible by essence. The same entity may have several such murttl-s. In 
Saivagamas murtti-s are different bodies or visible forms of Siva. 
Several sets of mirtti-s are found listed in different texts, as Siva is 
considered under several aspects. 


The set in which Bhiksatana is included in Vatula-tantra, is told to be 
a set of bodies of the Mahesa-tattva. Salvasiddhanta, among the saliva 
schools of tantra, accepts a scale of thirty-six tattva-s, which are the 
essence of matter, upto maya, and, at the top, flve pure essences 
(sSuddha-tattva) which are diversely conceived as the essence of the 
supreme Siva considered in its totality or in parts, or as several stages 
of a pure matter called suddha-maya or bindu. The essence of Siva is 
cit, whereas bindu is acit. Whether they are Siva or bindu, these five 
pure tattvas are considered as having different functions and bodies 
apt to accomplish them. These forms are murtti-s. At the top of the 
scale is the supreme Siva, unique, unalterable and unmanifest. Then 
comes his Sakti, then Sadasiva who is a differentiated aspect of Sakti. 
It includes five unmanifest entities called sadakhya, also called the 
five heads of Sadasiva. From one tenth of sakti is born the karma- 
sadakhya. It represents the active state (adhikaravastha) of God in 
unmanifest form. It is also called karmesa. The fourth tattva, 
Mahesvara, is its offspring. 
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PIMA HEAMAEAT TIGHT: 
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you fz fଞଙଷ୍ ପଙ୍ଧଖନ୍ଷୀ ଜା 
“Mahesa is born from the thousandth part of Karmesa. One should 
know Mahesa as made of parts (sakala) and conveyor of creation, 
maintenance and destruction. Through twenty-five varieties his body 
is differentiated." Mahesa-tattva is thus a concept representing the 


active aspect of God, in its manifested form, and in a differentiable 
manner. Each difference is liable to be made visible in a body or mirttl 


The number of muirtti-s varies from one agama to another : 10 mirti- 
Ss bom of Mahesvara and 10 of Rudra according to Ajitagama, 14 in 
Rauravagama, 16 in Diptagama, 18 in Kiranagama, 25 in 
Vatulasuddhagama, etc. Bhiksatana and Kankala are regularly found 
in these lists. Th:: is enough to differentiate them from Bhairava. 
Bhairava is not a murtti of Siva himself. In Satvastddhanta literature 
he appears as a divine being, different from Siva, even though he has 
been engendered by Siva. For Instance in Somasambhupaddhati he is 
told to be born from the wrath of the god and to have the name 
Damana, in Isanasivadevagurupaddhati Siva produced fire from his 
third eye and that fire became Bhairava who reduced Kama to ashes. 
Apart from this the name of Bhairava does not appear at all, even 
among the avarana-devata-s. We come across Ksetrapala who is a 
deity of terrific aspect with the apparel of the expiating criminal. 
Ksetrapala is not a mirtti of Siva. It is a different deity, frequently 
described in salvagama-s, but not among the murtti-s. 


The name of Bhiksatana-murtti has a clear meaning : "one who 
wanders for alms" and refers to the characteristic feature of this 
aspect of the god. Ajitagama calls him also by the names Unmatta 
"mad" or Unmanas "whose mind is gone astray" (udgatam mano 
yasya). The first refers to an extreme state of intoxication, loss of 
reason and normal behaviour, the latter to an extreme state of passion 
with also loss of the normal usage of mind. Ajitagama describes the 
outward features thus (36, 219-223) : 


ଏତ ଗପ ଏ୪୍ଷର୍ଗ ୮୪୪ $ ପୀ ଞ୍ଷଭଞା 
TNR TUT vel aaalids pafaunTag onl 
ଷ୍ଵଧର୍ଷ ୩୩୩୮୧୯୪ ଏ୩୪ETunf0q Cai RUTACEAE SHOG Cgll 
fara ୪ 55 1 THAI Tcl ITAATh TNA a4 fg 
maa ded Aaa 3 g ara vd fared Hoy ... 
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"Now Unmanas is told. He is white like quick-stlver, has a serene face, 
hair scattered and curled, his lotus-like feet placed on sandals, ...one 
should make the right foot offsetting with its sandal ...; he is well 
planted on the left foot, has a simple bent of the body, holds his right 
hand licked by a deer, holds a damaru in the other right hand, carries 
an alm-bow!l and a pea-cock feather in his left hands, has a serpent 
as girdle, and is with an excellent dwarf attendant singing, carrying 
an alm-bowl and running on his left side. Thus has been told 
Bhiksatana." 


Kankaladhara- (or in a shorter form, Kankala-) murtti is to be 
considered jointly with Bhiksatanamirti, because of its close 
relationship. Ajitagama describes him thus (36, 224-228) : 


dq UATE EMG cugAl APSPOITTDh MATA! 
Rar qd Udqcrg fe neql ofr eRe TN pIGlAG TAI! 
PMA  SFPINGITAT aa Kral Aaa Tradl 
୪୨ ଅ ପସ ¶uHraUdifd a Tq CAG Helga! 
hlrgqad a sgh: oma: golden ... 


"The form of Kankala is of white colour; he has a serene face, a crown 
of matted hair, serpents as bracelets, a serpent as belt, a shining lower 
dress, the feet like the previous form (i.e. in walking position); he has 
his right hand licked by a deer, a dead body in the left hand; he is 
occupied in playing dhakka with two other hands; he is followed by 
several dwarf attendants of great strength, one carrying an alm-bowl 
on the head, another singing, another carrying an umbrella, and 
another guiding the bull; he is followed by many groups of women 
maddened by desire. Thus the form of Kankala has been told." 


The relationship of these descriptions with the myths mentioned 
above is evident. But it is also a striking fact that two kinds of features 
are mixed together. Some are attractive, such as the serene face, the 
ornaments, etc. Some are repulsive, such as the skull or dead body, 
the begging attitude, etc. These descriptions illustrate thus the 
Bhiksatana aspect which has been mingled with the Bhairava aspect. 
And to distinguish the two, we have to consider the concept of murtti, 
as we have seen earlier. The Bhiksatana described here has something 
of the expiatory equipment. And his definition as a yogin is not 
apparent at all. We even note that his nakedness mentioned in 
purana-s, is not mentioned in the agama. 


The distinction between Bhiksatana and Kankala is not evident. Both 
are miirttis. And they have many features in common. The characteristic 
feature given to Bhiksatana in the puranic account, namely the 
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accompaniment by the maddened wives of the sages of Daruvana, is 
transferred to Kankala in the agama. Rauravagama lists among the 
features of Bhiksatana the holding of the dead body of a dattya on a 
pike, whereas this is generally considered as the distinctive feature of 
Kankala. That indicates some contamination of the two figures. But 
in agamic descriptions there remains at least one feature which 
pertains to Kankala, which is not shared by Bhiksatana and which 
may serve to the identification of the first, i.e., the small dhaka drum 
held in one hand, the other hand holding a short stick to beat it and 
make it resound. 


The puranic themes and agamic descriptions are illustrated in 
countless numbers, in statues of stone or bronze, in low or high relief, 
in temples of Tamilnadu. Dravidian sculptors have retained mostly 
the attractive features. They have applied their art to the rendering of 
the youth and beauty of the ascetic. They generally show him naked. 
They emphasize thus his yogic aspect. Outside Tamilnadu Bhiksatana 
images are met with in small numbers. Only Orissa has an appreciable 
number of this form of Siva in stone sculpture. There Bhiksatana, like 
many other murttl-s, is urdhvalinga. This also emphasizes the yogic 
nature. 


Finally, we would like to mention a rather different image seen on the 
walls of the Kandariya Mahadeva temple at Khajuraho. It is a standing 
figure in walking position. The body is slightly bent. It has four arms 
: one right hand is hanging, the other holds a trisula, one leit hand 
holds a kamandalu, the other a serpent. It is dressed, fully ornamented 
and smiling. In addition to this, it is surrounded by images of women 
in amorous attitudes or even in erotic actions. Jean Filliozat has put 
forward the hypothesis—it could be identified as Bhikasatana. It 
would be the young, serene ascetic in the Daruvana, who keeps his 
serenity amidst the scenes of excessive passions, and who shows thus 
his yogic mastery, his superiority over the world. This hypothesis has 
the merit to relate these scenes to a textual puranic and agamic base. 
It discards also other, not so well grounded, hypothesis of 
representations of the plays of celestial damsels or of secret tantric 
practices. It is not believable that secret practices of obscure licentious 
tantric sects would be displayed on the walls of the magnificent 
architecture of Kandariya Mahadeva temple. It is more likely that this 
is a display of the weakness of the human condition when it is 
subservient to the senses, contrasted with the grandeur of yogic 
mastery and of the sovereignty of the Lord, which is the most 
appropriate theme for a grand monument erected to glorify Siva. 
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Lakulasaivas in Karnataka 


Dr. (Mrs.) Vasundhara Filliozat 


With regard to the art of building temples Karnataka owes much to 
Lakulasaivas who have contributed considerably for the glory of the 
state between the VII and XV centuries A.D. It was a highly educated 
and cultured society of people. Their scholarship was not limited only 
to the study of Sanskritic studies but also to the enrichment of local 
languages. But such a cultured population had disappeared today 
leaving behind only temples and inscriptions. What happened to their 
literary works is, although unknown at present, a thorough study of 
the sources will reveal the truth. Although it is not an easy task to 
retrace their history by only depending upon the inscriptions and 
temples. A host of epigraphs record interesting and important facts 
aboutthem. Both temples and the inscriptions are numerous. Havert, 
Byadgi, Ranebennur and Hirekerur are four talukas in Karnataka. 
They record nearly hundred and eighty ternnples and the number of 
inscriptions crosses the bar of seven hundred. Of these hundred and 
eighty villages nearly hundred and fifty of them contain temples to 
Siva and the rest are for Visnu and Jain. 


The Lakulasaiva sect consists of Kalamukhas, Pasupatas, Kapalikas 
and Kaulas. They were the worshippers of Lakulisa, i.e., Siva. This 
Lakulisa is variously spelt as Lagudisa, Nakulisa, Lagudasiva, etc. In 
sculptures he is represented with “laguda or lakula" a stick in one of 
his hands. While studying the history of Lakulasaivas one should bear 
in mind to distinguish Kalamukhas and Pasupatas from Kapalikas 
and Kaulas. Though all of them were the followers of Lakulagamas 
there was some difference in their application. The latter two sects 
opted for “vamapantha” while the first remained away from it. This 
article is restricted to the study of Kalamukhas and Pasupatas in 
Karnataka and the general term “Lakulasaiva" is used to denote them. 


In the course of the study of Lakulasaivas in Karnataka one comes 
across the following problems namely the meaning of the term 
Kalamukha, why was this movement so popular in the South, from 
where did they come to the down South and so on? In Karnataka why 
were Kalamukhas more active than the Pasupatas? 
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At present nobody is in a position to answer why the Kalamukha 
movement was more in fervour than the Pasupatas in Karnataka. Out 
of numerous inscriptions many mention Kalamukhas, a few Kalanana, 
and 'asitavaktra' occurs in an ignorable number. "Black face" is the 
general meaning given to all these terms. In some of the literary works 
of XIV and XV centuries it is mentioned that these Saivas were 
smearing black colour on their faces; hence the appellation 
"Kalamukhas". It is difficult to accept this prejudiced meaning of 
"black face" when the magnificent monuments and the munificent 
inscriptions stand as witnesses of the past glory and elevated culture 
of Kalamukhas. 


It may be interpreted in another way too. Siva is called Kala Sadasiva, 
Mahesvara, etc. Sadasiva is the supreme god and he has five faces. 
Vatulasuddhagama mentions that each face of Sadasiva is worshipped 
in the form of limga, 1.e., cylindrical form. Kalamukhas were the great 
devotees of Kala (Siva) with his five mukhas (faces). So worshippers of 
mukhas of Kala became "Kalamukhas". 


In Karnataka there is a place called Talakadu near Mysore where there 
are five temples dedicated to Siva and the group is called by the name 
"Pancalingésvara". Each shrine goes by one of the names of five faces 
of Siva. In the X century Kalamukhas built these temples to worship 
Siva. The Kalamukha movement started in Karnataka on noble 
purposes with equally noble ideals. But, according to the law of nature 
“"jatasya maranam dhruvam” the system begun on a noble basis in 
course of time might have degenerated and declined leaving room for 
the adversery parties to express their prejudiced opinions. 
Unfortunately only these sources are at the disposal of the present 
day historians to retrace the history of Kalamukhas. 


From where and why they came to Karnataka is another question to 

be tackled. Dr. M.H. Krishna is of the opinion that the Lakulasalvas 

came to Karnataka from Kashmir. ! 

Nay, they did not come only from Kashmir. From different quarters of 

India they reached various parts of Karnataka and established 

themselves at different important administrative units of those days. 

To cite an example : 

In the present Bijapur district there is a place called "Tardavadi". 

Tardavadi 1000 was one of the important administrative divisions in 
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the days of Calukyas. A Kasmirapandita came from Kasmir and set up 
his own school and thus became instrumental in the coming up of 
many temples in this region around. He must have been a highly well 
read scholar because the inscription while making his eulogy says 
that it looked as if Sarasvati, the goddess of learning, having adorned 
herself with védasard came from Kasimir to reside at Kasmir muntmdra’s 
place. Here while the inscription mentions the disciples of the 
Pandita, the absence of the word "kalamukha or Pasupata' is 
noteworthy. 


Whereas the inscriptions at Balligave clearly mention that Kedara 
muni came from Kédara and had a temple built for Siva in the name 
of Kedaresvara, an inscription in the templeyard says "Parvatarmndayada 
muivaru koneya samtanada saktipariseyolnegaltavededu Sisya 
catakavarsakalamukharenisida kalamukharol..” (having acquired 
renown in the Saktiparise of the Muvarakono samtati of the 
Parvatamnaya like the rainy season to the cataka birds the disciples, 
were the Kalamukhas). (Epigraphia Carrmatica Vol. VII, Shikaripur 
100). 


In this line of Muvarakonesamtati was Vamasaktt by “whose grace the 
Kalpavrksa in the Kedaramatha threw out branches was filled with 
sprouts, blossomed and spread into all the world".? There is some 
historicity in it although it is said poetically and metaphorically. 
Through the efforts of Vamasakti branches were opened at Rattihalli 
and Hombala where his disciples were nominated for the pontifical 
seats. In both these mathoas the lineage of spiritual heads begins with 
Vamasakti. (Karnataka ins. Vol. VI, No. 37 and 38; S.L.I. Vol. XV, No. 
83). 

Each centre or matha was called "samtat!" and the section "parise" and 
the school avali or amnaya. In other words the formula used to be : 


"parvatavaliya saktipariseya kittagavisamtati or muvarakonesamtati 
or bellisamtatt” It can be shown as follows : 


Parvatavali 
| 


Saktiparise 
Muvarakone samtati Kittagavi samtati Belli samtati 
at Balligave at Rattihalli at Hombala 
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In this way many main schools were established in different parts of 
Karnataka by the saints coming from various regions of India. By and 
large the temples built by Kalamukhas were of three and sometimes 
of four cells. Always a "matha” or a centre for learning was attached 
to it where many subjects were taught along with the regional 
languages. 


In the beginning, Brahma and Visnu along with Mahesvara in the 
central shrine were set up in these temples. But as the time passed 
on, gradually Brahma was replaced by Surya and by the end of XIII 
century this feature became rare and the images of Limga occuplted all 
the three sanctums. To substantiate this statement the following 
examples may be cited here : 


In the realm of Calukyas of Kalyan there were two territorial divisions 
called "Guttaval" identified with modern Guttala and "Rattipalli 100" 
identical with modern Rattihalli town. Svayambhu Somesvara and 
Kadambesvara were the temples in these two places respectively and 
were worshipped by the chieftains of these two principalities. But, 
when the pontiffs of Kittagavisamtati became the preceptors of these 
two families both the temples, by the end of thirteenth century, were 
converted into tripple celled shrines and Limgas were housed in all.? 


Thus, there was a change in the style of installation of images due to 
the change in the conception of traipurusa images. As sald above, 
these traipurusas were Mahesvara, Visnu, and either Brahma or 
Surya. But, in the subsequent decades the limgas were installed 
either in the name of a living or deceased person. It is believed that 
after the death the departed soul unites with the God. Thus the 
nonexistent person is deified. From the latter half of XIO©[ century 
installation of Limgas in the name of the deceased ones became very 
frequent. Nevertheless, there was no change in the style of architecture 
of the monuments. The examples of tripple-celled Salva shrines were 
as late as XVI century. 


Irrespective of Samtatl, parise, amnaya and the conception of Images 
the worship of seven or eight ,mother goddesses (Sapta or Asta 
matrkas) was one of the salient features of all these temples. A long 
horizontal panel with the carvings of seven or eight mother goddesses 
is found almost in every temple of this epoch and generally consecrated 
in the ramgamamtapa, to the right of the main deity. 
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For Kalamukhas, Siva is the only God and only one. He is at the origin 
of the universe when he is "nirakar" or "sunya". From this was 
emerged "Adimurtti". This murtty was at the origin of Sadasiva.* There 
are five Saktis which are associated with five Sadasiva tattvas. From 
the tenth of Parasakti is emerged Sivasadakhya and from a "bindu" of 
Parasakti sprang Uma, Ambika, Gnani, Isvari and Manonmanl!. From 
one thousandth part of Manonmani emanated Gauri. She was 
influenced by the energy of Uma and created Sarasvati, Durga, Saci 
and other Sakti goddesses. About how these Sakti goddesses are 
associated with the world of Siva, an interesting information is found 
in Sivatattvacimtaman!l" a Kannada kavya by Lakkannadamdeasa, a 
minister of Devaraya II of Samgama kings of Karnataka (Vijayanagara 
1424-1446). In this work the 27th Samdhi deals with "Sivalokavistara’", 
the description of the world of Siva. According to the poet the 
"Sivaloka" has a fort with eight gates. Each gate faces one cardinal 
point and is protected by a Bhairava. They are eight Bhairavas and 
protectors of fort gates of Sivaloka who should not be confounded with 
the gods of eight directions or "dikpalas". 


These Saktis are: 


To the East is a Bhairava who is adorned with damda and kamamdalu 
with the vahana Hamsa (legendary swan). His Sakti is "Brahm". On 
the direction of Havyaka i.e. Agni is Rurubhairava. Having mounted 
on aja or ram he holds in his hands "sula, damaru, khadga and 
khatvanga" and accompanied by the Sakti "Mahesvarl", At the Southern 
gate is Camdabhairava who holds parrot, vajra, saktti and trisula. His 
vehicle is peacock and his Sakti Kaumart; in the Natrtya (south-west) 
is the Bhairava named Krodha who holds in his hands "sankha, cakra, 
gada and sarnga; his mount is garuda or eagle and the Sakti 
"Vaishnavi"; to the direction of Varuna (West) is Unmattabhairava who 
is adorned with "samkha, hala (plough), khetaka (shield) and musala 
(pestle)" and he is on mahisa (buffalo) and “Varaht" is his Sakti; the 
Bhairava called Kapali is in the north-west direction. He holds in his 
hands “sara (arrow), vajra, dhanu (bow) and sakti". He is on the gaqja 
or an elephant accompanied by "Imdrani"; in the North is Bhisana 
Bhairava who is embellished with "sula, damaru, ghanta and kapala". 
His vehicle is kaka or crow and Sakti is "Camunda'; to the Isana 
(North-east) is Samhara Bhairava who is bedecked with “khadga 
(sword), gada (mace), khetak and phalaka”, his vehicle is rat and Sakti 
“"Mahakali".’ 
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From this table it is clear that the Bhalravas associated with Sivaloka 
are none but Brahma, Mahesvara, Visnu, Kumara, Indra, etc. and are 
accompanied by their spouses. A temple to Siva represents the world 
of Siva to Kalamukbas. So the eight gates have been imagined and a 
panel of seven or eight mother goddesses is represented in the temple. 
Very often a panel of seven mother goddesses is met with and rarely 
eight too. 


Apart from Saptamatrakas, the representation of "traipurusa" or with 
Maheshvara at the centre, Brahma and Vishnu on either ends on the 
panel above the sukanast door is one of the most common features In 
these temples. What is more striking is that of images of Ganesa and 
either Sarasvati or Mahisasuramardini at either fag ends of the same 
panel. Also on the door jambs apart from Damdin and Mumdin, 
dvarapalakas of Siva, other sculptures suchas Madana, Rati, Nandin, 
Bhring! are also met with. It is to be noted that these are the elements 
mentioned in the agamas and paddhatis of Saivasiddhantins of 
Tamilnadu. 


A host of inscriptions mention Lakulagama and there are a few which 
mention both Lakulagamas and Suddhasaivagamas. In such cases it 
is difficult to decide their interrelationship and the inter-Influence. At 
present, from our studies it is too early to deduce or form any opinion 
on the influence of one over the other or mutual relationship. An 
inscription from Salotgi in Bijapur district refers to "Somasambhu 
Lakulagama" in the following manner ; 


"A devargacaryarvedagamasomasambhulakulasiddhamtadi 
sakatagama rmedinisamstutyarenipa muniyamaresam..." (S.1.L. XX. 
No. 179. lines. 48-49). Amaresamuni, the Acharya of that god (name 
mentioned - Bhogesvara) being praised on the earth as an expert in 
Vedas, agamas, Somasambhu lakulagamasiddhamta etc all the aamas". 
As was their wont in the bygone days, no punctuations were used. So 
it is difficult where exactly a comma should be put was Somasambhu 
a part of Lajkulagama or a separate work? This inscription is datable 
to 1188 A.D. It helps to determine the date of Somasambhu, the 
author of the paddhati. 


Along with the Kalamukhas another topic to be dealt with is that of 

Pasupatas. Some schools were followers of Kalamukha whereas 

others were of Pasupata. Amongst the Pasupata School some mention 
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"abhinava Pasupata" but we have no indications about the difference 
between the two. All the three schools namely Kalamukha, Pasupata 
and Abhinava Pasupata were contemporaries. Dr. M.M. Kalburgi 
thinks that Abhinava Pasupata is the transitional stage between 
Pasupata and modern Virasaivism.® He proves his theory with reference 
to a few epigraphical evidences, but in our opinion the subject needs 
a deeper study due to following reasons : 


Dr. Kalburgi mentions a Pamdita called Somesvara of Simhaparise. 
There are two places in Karnataka and both are called Asumdi. One 
is in Gadag and the other in Ranebennur talukas of Dharwar district. 
There was "Simhaparisematha" in both the Asumdis. In 1074 A.D. 
Sovarasipamdita of Asumdi (Ranebennur taluk) was recipient of one 
grant. The same person is called in another inscription dated 1127 
A.D. Somesvarapamdita. He was probably the Acarya of 
Simgaparisematha belonging to Pasupata sect. Our friend, noted 
scholar Dr. Kalburgi, had taken into account only the inscriptions in 
Gadag and Bellary and so on but did not get a chance to see above 
mentioed epigraphs of Asundli in Ranebennur taluk. In the Semicircular 
top portion of the inscription dated 1074 an interesting picture of 
"Simhaparisematha"” (Photos 1 & 2) is depicted. This 
Simhaparisematha mentions "Pasupata" and not the 
Abhinavapasupata like the one in Asumdiat Gadag. 


According to Sivatattvacimtamani the description of Pasupata murtti 
is as follows: 


In the Sivaloka, to the west of Mahesvara is Pasupatamurtti seated in 
arjali pose. He is adorned with "damda, damdapaduka and 
damdabahu". This description suits very well to the images of Lakulisa- 
Pasupatamurtti that are found on temple walls and in sanctum 
sanctorums. However, the images of Lakulisa Pasupata are not very 
frequently met with in Karnataka unlike in Bhubaneswar. 


The co-existence of both Kalamukhas and Pasupatas was in perfect 
harmony. Both the sects attached more importance to celibacy and 
learning. Strict rules were applied to the students for leading an 
unmarried state of life as long as they were in the "goravavada'", that 
is students' hostel. Under the influence of this sect building temples 
became very common. Records do not fail to mention the provisions 
made for the maintenance of the temple and an architect attached to 
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1. Simhaparisematha 
Asundi, Ranebennur Taluk, Dharwar Dist. 


2. Another inscription from 
Asundi, Ranebennur Taluk, Dharwar Dist. 


5୨ 


it. So the temple art was quite flourishing and did not suffer from 
decaying. 


But, as the dictum goes "too much is too bad". Maybe the repeated 
temple erections and grants for their survival made the society feel the 
weight. As a consequence of this a revolutionary movement of "kayakave 
kailasa", work in worship was started by Basava, finance minister of 
Bijjala of Kalacuri family who ruled from Kalyan between 1156 and 
1170 A.D. approximately. Basava propounded the practice of 
worshipping "istalimga", that is the limga of one's own choice. He also 
advocated that by mere carrying the limga on the body one attains the 
same merits as by performing various rituals in the temples. He also 
advanced the ideals of non-sectarian society. 


The result of this movement was felt in subsequent centuries. The 
Kalamukha and Pasupata sects gradually lost their importance and 
were abosrbed in this neo-saivism which now goes by the name 
"Virasaivism" or "Limgayat". Ideas of Basava were largely welcomed 
everywhere. Towards XVI century Lakulasaivism disappeared from 
the society making place for this "new saivism". The appellation 
"Virasaiva or Limgayat" is fairly recent. It is not met within the 
inscriptions. But this new Saivism does not differ much from the old 
Lakulasaivism. However, Basava did not encourage temple 
construction. The art of building temples continued to exist but the 
number decreased. Women were given equal rights as a result of this 
new movement. An inscription from Arsikere taluk mentions the place 
of "ganakurnari" offered to a lady. The latter managed the temple 
affairs successfully.® 


Lakulasaiva society was highly cultured. This is seen in their temples, 
inscriptions. The literature of this period has been classified under 
the heading of "Virasaiva" by the modern scholars, which in our 
opinion is not correct. It is Lakulasaiva literature. 


Present day Virasaivas, aradhyas, diksitas, etc., we think, belonged to 
Lakulasaiva society of the yester centuries. 
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The Background of Saiva Culture - 
A Techno-Evolutionary Approach 


Dr. R. N. Dash* 


The origin of Siva is shrouded in mystery. Various authors, texts and 
reflections of thoughtful men have been attempting to unravel the 
genesis of Siva in human civilization. He is alive in the oldest and the 
recent literatures, archaeological and historical findings, and in the 
living and receding memory of men and nations. As such, the cultural 
facets associated with Siva can be interpreted in the evolutionary 
lines affecting social change from the point of his weapons of offence, 
defence and use. The first discoverer or inventor in the Saiva community 
was probably worshipped as a god. 


In the earliest phase of cultural evolution man protected himself 
using stone tools. He procured and fashioned stone nodules and flung 
them at the wild animals. In the palaeolithic times when such tools 
were used probably Siva emerged In the cultural frontiers of human 
civilization. Probably Rudra was the man belonging to the Saiva 
community to usher the use of stone tools to overpower the wild 
beasts. It is quite likely that he made the first stone tool fashioning 
suitable nodules. In the Rig-Veda, the oldest of the Vedas, we find that 
Rudra is mentioned as the redresser of miseries. He is further 
described to have ‘Tanka' (a big stone nodule) as his weapon. This is 
indicative of His palaeolithic origin. 


Most probably the strongest, wlelder of weapons, the protector and 
the witty was chosen as the leader. The man who combined al! these 
might be considered a deity or supreme with uncommon powers. It is 
very likely that the community which upheld such a man to god-hood 
was of Saiva community and the man was no other person than Rudra. 
Hence, the name Rudra, an earlier synonym of Siva, of the Rig-Veda 
came Into being during that remote period. 

It may be that the Saivas were cannibals and as such they were 
dreaded by others as Rudras or of fearful disposition causing panic in 


others who fled from them for life. Probably this cannibal habit 
developed following an imitation of the life style in the jungle or caves 


* Superintendent, Orissa State Museum, Bhubaneswar 751 014. 
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haunted by wild animals and the devouring of the prey after a fight. 
It is very likely that extreme scarcity of food was the cause to quench 
the hunger in man and it was his adaptability to introduce new food- 
habits available at hand. This had given rise to the wearing of skull 
garlands as a mark of valour and to display to others that the number 
of skulls wreathed in the garland were victims of the wearer. Such type 
of notion was found among the wild Naga tribes and other tribes 
outside India who were cannibals. It is believed that the tribes 
practising human sacrifices or such other acts were cannibals in the 
past and example of such a tribe is found among the Konds of Orissa. 
For this habit, the Rudra, probably earned for them the epithet 
‘Bhisana’. 


When a deadbody could be eaten, it is no wonder that the skull could 
be used as a pot for drinking water or for various activities and a 
number of skulls tagged as garlands for decorative purposes. Further 
the man who was seeking some form of utensil to keep the things he 
has collected and to bring water to quench his thirst or of his family 
members could find human skulls available at hand to answer for the 
needs. Thus, the use of skulls came into being and the community 
which was successful in finding out and using sucha tool was of Saiva 
lineage. The people of other communities termed the skull users as 
Kapalikas. In spite of the same all the Saivas were not Kapalikas. Some 
serene and mild natured ones were present in the community. Even 
if they were using skull garlands as a custom of decoration, they were 
different from the Kapalikas and Rudras. They were known as Maruts. 


Rg-Veda further describes Rudra as Agni or fire. Several Suktas were 
attributed to Rudra which described him as Agni (Rgveda-I.27.10; 
I1.2.5;1IV.3.1; V.3.3; VII. 10.4; X. 150.1; Samaveda-I.1.2.5; S.V.1.2.2.7). 
In the Satapatha Brahmana Rudra has been equated with Agni 
in icating complete and regulated use of Agni by the Rudras (S.B. Lil}. 
It may be that Rudra found out how to make fire though many opine 
that Angirasas were discoverers of Agni. It was due to keen observation 
of nature and application of wit that Rudra was able to achieve such 
a thing. It can only be said that Rudra is the God and Angirases were 
sages who were praising gods and invoking them for their cooperation. 
If a difference between the God and the praying individuals is to be 
made, we can only assign an earlier origin for the deities and the later 
origin for the worshippers. Hence, Rudra might be the first to discover 
and use fire for his own sake or for the community he represented at 
large. This probably termed him as Tri-Nayana (three eyed} at a 
subsequent period. The third eye is always imagined in the middle of 
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his forehead which may be an allusion to his wit. The use of fire was 
a mile-stone in the human civilization. Man began to eat burnt and 
subsequently cooked food by the use of fire and Rudras were credited 
to have done so for the first time. 


In course of their search for food, {.e., food gathering, Rudra devised 
snares which were laid to catch birds and animals. As such, he was 
later on considered to have a snare (Pasa) as his weapon (Ayudha) 
[R.V.VII : 46 : 4]. All these discoveries and devices have been converted 
to the Ayudhas or the qualities of Rudra or Siva. Since the Rudra 
group of the Saivas or Rudras, rechristened as Saivas achieved such 
things in the earliest phase of social evolution, we find mention of the 
same in the earliest literature, 1{.e., Rgveda. It may not be the same 
Rudra to have made fire that had laid a snare for the catch (Svetasvetara 
Upantsad : II : 1), used a skull for a pot, or fashioned a nodule for a 
weapon. Butitis certain that the Rudra group of the Salva community 
or the Rudra community and their progenies were responsible for 
such achievements. The Satarudriya verse of Sukla Yajurveda has 
depicted this in clear terms that there were innumerable Rudras on 
the earth. (S.Y.V : XVI : 54). Even in the Rgveda we find mention of 
multi-form (R.V.II : 33 : 9) and many-hued R.V.II : 33 : 10) Rudra as 
well as Rudra praised by Rudra (Sat.Br.XIV : 2 : 2 : 38) which indicates 
a Rudra community of different phynotypes and an elder Rudra as the 
leader of the Rudras. There may be lapse of space and time and the son 
succeeding father in discovering ways and means for the good of the 
community at large but they shared the same with others for which 
all these went by the name of Rudras or Salvas. 


At a subsequent phase bows and arrows were invented probably by 
the Rudras (S.Y.V:XVI:46), and man resorted to hunting. The Salva 
who resorted to hunting (R.V.I1:33:10; S.Y.V.-XVI:2-3) using the bow 
and the arrow came to be known as Pinakapan! (S.Y.V.XVI:11),i.e., the 
weilder of bows and arrows. Probably these are preceded by spears 
which were used as hand thrown misiles. But man could not keep 
himself at a safe distance from his hunt when he used a spear. The 
bows and arrows answered these deficiencies in a better way 
(S.Y.V:XVI:40; Atharva Veda.V1.90.1; VI.57.I; 1.19.3). The use of the 
bow and arrow made the Saivas invincible. They took the hunt 
unawares and that too in less of labour hitherto needed. It opened new 
avenues for food and leisure. Thus the Saivas, became the Mangala 
Vidhayakas [S.Y.V.:XV1:41}i.e., well wishers of the people and adorable. 
Hunting changed the way of life and the Saivas tied their hair above 
the head in matted form, i.e. Kapardin (R.V.I:CXIV:1,5) to keep the 
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eyes free while running behind the chase or to point the arrow on the 
bow (S.Y.V:XVI:10, 29, 31). Hunting made available for skins of the 
beasts which were worn for the first time. Thus a speedy running 
Rudra (S.Y.V:XVI:20) came to be kmown as Siva (i.e. fast moving man) 
[R.V.I:1 14:4]. From this point man was to be feared rather than fearing 
the beasts in the wild. It was due to the crafty Saivas, i.e., the Saiva 
tribe people (R.V.VII:18:7) came to be kmown as ‘'Pasupatas', {.e., the 
lord or controller of the beasts (S.Y.V:XVI:40). It all happened during 
Rg & Yajurvedic times. After this period probably images and seals 
were prepared to worship the Saivas or symbolically the Siva by the 
admirers. The remnants of such worship were found from Kalibangan, 
Harappa and Mohenjodaro besides other Harappan and pre-Harappan 
sites popularly known as Indus valley sites. Many other names of Siva 
appeared in the Yajurvedic period, such as Bhava, Sarva, Isana, 
Aghora, etc., particularly in the Vajasanet and Taittirilya Samhitas. 


The Saiva community multiplied rapidly because of their well protected 
social life (S.Y.V.XVI:54). This has been reflected in the Sata Rudriya 
Stava of Satapatha Brahmana (S.Y.V.XVI). The Rudras have been 
mentioned in this stava as ferocious in nature, awe-inspiring in 
disposition, richly armed, proficient in weapon weilding skill, 
surrounding and charging enemies and wild beasts from all directions 
collectively, etc. This is indicative of their community life which was 
probably based on lineage. From the intention of preparing a well- 
organised hunting group it developed to the function of defending 
their kith and kins from the enemies. The hunting expeditions 
brought in encroachment on the areas of operation, since Rudra has 
been prayed as the ‘Lord of land-grabbers' (S.Y.V:XVI:22), from which 
sprang forth enemity and group wars. This necessiated choosing of an 
able leader to tackle the situation favourably. This brought in the 
concept of right over an area and region which has been found 
recorded in the ‘Satapatha Brahmana’. From the same we know that 
the Rudras were shouting in high pitch during the wars (S.Y.V.XVI:19) 
to generate a fear complex among their enemies. These exclamations 
were recorded as ‘kill, wound, command, victory’, etc. It was known 
that these group wars were turning in favour of the Rudras. For which 
Rudra, Bhava and Sarva were prayed to protect and not to bring 
destruction to men, women, children, cattle, etc. Several verses in the 
Rgveda, Yajurveda and Atharvaveda have testified this (A.V. - 
X1:2:1,7,21,22; X1:6:9; SV:I1:2; Prasna Upanisad:II:9). Women were 
also taking part in such wars and notable among them were Durga, 
Rudra-Kali, Uma, Ambika, etc. These names may not be taken as the 


65 


Digitized by srujan ka@gmail.com 


name of consorts of a single Rudra. On the other hand they were 
considered the female counterparts of Rudras who have championed 
in such wars. Doubt arises as to the number of consorts belonging to 
Yogisvara (ascetic) Rudra though it may not be uncommon in those 
days. In some verses Ambika is mentioned as the sister of Rudra. In 
those early periods of social evolution it may not be uncommon to find 
marriage of a sister as the custom and Rudra or Saiva community 
might be practising such a thing. Hence, the mention of Ambika as the 
sister or the consort of Rudra was quite likely. In the context of the 
Aryans these wars were intended to catch cattle, sheep, etc because 
the Aryans found Rudras as "Asuras of heaven, terrific 
(R.V.I:CXIV:2,3,4), death bringing malevolent deity, should be prayed 
to in order to be auspicious to men (Rg.veda 1:129:3; II:1; I:122:1; 
VIIE:20:17; X:92:6; I1:33:10-11; 1:114:7-8). 


Rudras were hunters. In course of their hunting they spread to 
various regions occupying the territory of others. The means of 
hunting being the bow and arrow, and lance it continued for a 
considerable length of time when stone was gradually replaced by 
copper, bronze and iron found from the indirect references to copper 
(S.Y.V:-XVI:39) and iron (R.V.-V1.75.15)in the Vedas. Till the beginning 
of the third century B.C. they were wearing the skin of wild animals 
(Greek accounts from Megasthenes, Strabo, Curtius and Diodorus 
and Patanjalis' Mahavasya) (Choudhury: 1987:7), carried iron lances 
and shafts (Chaudhury:1987:7), etc. The wars faught with the Aryans 
resulted in the defeat of the Aryan people and their gods, who were 
their leaders. In the earlier phases Rudras were narrated to have 
reddish body colour (S.Y.V:-XVI:3-4) whereas in course of time they 
were noted to have white colour (R.V.I:XLI0[:5), which is indicative of 
the acceptance of Rudra as an Aryan god. 


Rudras were stated to have been living in the hills (S.Y.V:XV1:3-4) or 
hill caves particularly in the caves of Kailasa on the Himalayas for 
which he was known as Girisa. Probably such hill abodes were 
extending from Kashmir to that of Nepal. For the same, the gods or the 
Aryans believed that Rudra or the Rudras were beyond the influence 
of wind, cloud, lightning, etc., in short, the harmful forces of nature. 
Because, when the Aryans and their gods representing the herding 
community were being troubled with their cattle due to rough weather 
in the open Rudras remained unperturbed owing to thelr cave- 
dwelling. Thus, Rudras and the Aryan gods represented two different 
cultures such as cave inhabiting hunters and cattle herding nomads 
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respectively. But in course of time they exchanged knowledge and 
Rudra was included in the Aryan Pantheon. 


Soon after hunting culture yielded place to agriculture resulting in 
the creation of more leisure hours. It stimulated thinking over various 
aspects of nature, its function, the coming and passing away of 
human life, etc. The first thing that struck the living human beings 
was the sealed life-force in nature and the invisible spirit of the 
departed. This generated the counter idea of propitiation to allay the 
fears arising out of the supposed displeasure of the imagined spirits. 
(S.Y.V:XVI:20) Propitiation called for sacrifices which were officiated 
by the thread using Siva or Rudra who was addressed as the Lord of 
sacrifice {(R.V.I:XLIII:4 (Sacred Books of the East : 419)]. As such, 
Yajurveda termed the Rudras as Upauvuttina' (S.Y.V:XVI1:17). Along with 
this, Yoga (meditation) was contemplated to eradicate fear from the 
minds of men. The Saivas being the users of skull-garlands, skull- 
pots and burial dwellers in the caves, in the early phase of evolution, 

were above such fears. So the Salvas performed the part of the 
officiating priests in those matters. 


Yoga was Intended to think over matters ignoring environmental fears 
of the manifested world. In this man could rest in eternal bliss losing 
himself unaff: ectedly shedding emotional state of the mind. This is the 
contribution of the Salvas to the world civilization. It is wholly found 
thriving in India undiluted by the superimposition of the outside 
cultures. The Aryans and their gods had ambition and fear of survival 
whereas the Salvas developed a sound mental condition unperturbed 
by various situations and adverse material force or otherwise. The 
Asuras or the Danavas defeated the gods or the Aryans time and again 
but the Salvas triumphed over them. Thus the Indian arena had 
become the constant conflicting ground of the Devas and Asuras while 
Saivas were keeping them almost out of it until challenged or sought 
for thier help by others. As such, the mighty Saivas were regarded as 
Mahadevas by the Aryans. Probably from this time the dress of Siva 
included the ochre-coloured cloth, crescent moon decorated fore- 
head, akshamala and Damaru. As the Saiva population multiplied 
they spread to various other hilly tracts of India away from the 
Himalayas, particularly Kailasa. So a number of Saivaganas or 
subgroups emerged among the Saivas who were identified as Agamanta, 

Kalamukha, Kaula, Kapalika, Digambara, etc. This period may be 
equated with the propagation of the Brahmana part of the Vedas. 


The introduction of agricultural practices and pottery making brought 
in new dimensions. The wars faught during this period utilised Vajra, 
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Parasu, spear, Gada, bow and arrow, etc. The use of pottery is attested 
from the Sukla Yajur-veda (S.Y.V.:XV1:27). Most probably from this 
time Saivaganas used pottery in lieu of skull-pots. This fact is 
beautifully depicted in the legend ‘'Kapalamocana related in the 
Gopatha Brahmana {(l:2), Vamana Purana, etc. In course of time the 
legend had been diluted to bring in the influence of Visnu with a view 
to reducing the Saliva supremacy in the Indian scene. 


Siva is considered the Saman (Kalasi) with horns (S.Y.V:XIV:35) set on 
his head. Such images of Siva have been found from Mohanjodaro, 
Harappa, Kalibangan, etc. It is the last phase of the neolithic and the 
early period of the chalcolithic culture. the early phase of the neolithic 
has been found from Burzahom, and very close to this place is the 
Sankara-Parvati peak. Very likely, the most important incident of this 
period or the period closely following, is ‘Daksa Yajna'. The legend 
narrates the immolation of Sati, the wife of va, the daughter of 
Daksa-Prajapati— an Aryan king [Mahabharat, Santi parva, 184-20]. 
This marriage did not obtain the sanction of the Aryans and more so, 
the approval of Daksa himself. In order to prevent this happening 
Aryans made all possible efforts to kill Sati who was recalcitrant to 
obey or to uphold the pestige of her own community. So there was a 
war between the Saivas and the Aryans in which the Saivas crushed 
the Aryan might thoroughly. But the Aryans had become successful 
in scraping away this most despised marriage of the time even though 
the: ad to kill Sati, a female member of their own community. 


On the advent of the chalcolithic, copper and bronze ages the social 
evolution became very rapid. The phase had to witness the use of 
ornaments and weapons of metal in an ever increasing manner. As 
such, Siva appeared to have been decorated with snake, trident and 
kettie-drum while sitting on a tiger skin for meditation. His carrier, 

the bull, figured in the image- punched or modelled. The bull carrying 
Siva might be a domesticated one. It may be that the Saivas first 
started the domestication of cattle following acquisition of these 
animals from the Aryans, the herding community. Keeping these 
animals for future use and finding bulls suitable carriers in the hilly 
regions in lieu of the horse the Saivas had shown deep insight and 
given answer to the environmental conditions. These are either dried 
or burnt. Even the figures of the bull as well as cows appear painted 
on the pottery. The trident was, probably built in copper or bronze. 

The weapon continued till the same is remodelled in iron alongwith 
the sword. Most probablv the Bhairavas appeared in the Saiva 
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community towards the last phase of this culture and they represented 
the fierce Saiva group in the community. 


The beginning of the iron age brought in certain checks in the 
development of Saiva culture. The iron culture is archaeologically 
ascertained to that of an Aryan culture. In course of years it developed 
technologically to challenge the supremacy of the Saivas, though the 
earlier varieties of the copper-bronze tools were copied at the first 
instance. Sativa Bhagavata of Patanjali informs us that Saivas were 
using AnJcusa and spear made of iron to defeat the enemies. It 
indicates that the Saivas soon reoriented their weapons in iron. For 
the same the Aryans had to pray Siva for weapons and instances of 
Arjuna and Asvasthama asking for weapons from Siva in the pre and 
proto-historic periods as well as in the early Christian era changed 
into the religious and cultural competitions between these two 
communities till the end of the middle ages. The conflict during the 
middle ages took the form of conflicts between ruling houses backed 
by the Saiva and Aryan supported Vaisnavite kings and emperors. 
Thereafter it lost its dominance on the advent of the Muhammedan 
and English invasion and rule. 


The Linga worship as a symbol of procreation gradually developed 
during Rgvedic period. Most probably Linga in Sakti represented the 
visual process of the same. The Aryans were deadly opposed to this 
culture and in the Rgveda Indra has been prayed to anihilate the Linga 
worshipping Salvas or the Sisnadevas who were probably Digambaras 
or nude (Rgveda-VI1I:21:5; X:99:3). It may be the earliest form of 
Tantric notion in the Saiva community translated into the image form. 
In the Mahabharata Siva in Linga form has been worshipped as 
Sthanumurtti or the static deity (Mahabharat, Drona Parva- 
202:133, 140). Subsequently it spread to different regions in India. Till 
then it is a living religious practice through the middle ages to the 
present. Linga worship will remain in the religious and cultural 
horizon of the society for times to come. 
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Siva and Sakti : A Philosophical Perspective 


Prof. G. Sundara Ramaiah 


(a) Semantic development of Rudra and Siva 


This paper is intended to clarify certain issues connected with "the 
problem of love for extremes as a characteristic trait of Indian 
Culture". Writers on history of Art!, critics of Art and religious 
symbols and idealogy have maintained that the Indian tendency is to 
press everything to its ultimate limit. Heinrich Zimmer, for example, 
says that a typical feature of Indian art is that "amazing tendency to 
go to the very limits of delight and terror, and even to press almost 
beyond them, in the representation both of the wonders of the world's 
sensual charm and of the hair-raising. horrifying aspects of destructive 
forces".? Unmindful of the famous saying of the Middle path 
(Madhyamapada) of Buddhism, and the saying of the Dharma 
sastrakara's caution - ‘Ati Sarvatra Varjayet’, severalaccusitions were 
made about horrifying nature of Lord Shiva and Goddess Kali (Shakti). 
Whether or not these two primordial Gods are illustrative of such 
general traits in the Indian culture, both these Gods represent, it 
seems, a fundamental changing process in the conceptualization of 
the primary creative and protective forces. 


It is true that some of the external phenomena in the nature are 
pleasing (Sundara), vivifying and benign; and other forms are terrible, 
dispiriting and destructive. The dreadful and destructive phenomena 
are usually the storms that uproot trees and even demolish houses, 
accompanied by thunderbolt which strikes down men and beasts 
dead in a moment. In these natural forms of destructive force, the 
Vedic Aryan saw a very powerful deity called Rudra, who goes about 
howling with stormy winds (Maruts). But the imaginative and creative 
mind of man does not believe that destructive power is the only power 
reigning in the Universe. All the dreadful phenomenon can beappeased 
by prayer, praise and offerings. Then the God becomes Siva or the 
benign Lord. 


A study of the literature connected with Rudra and Siva reveals that 
it is the natural process of the human mind to proceed from anger and 
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wrath to that of tranquility (santam). The dreadful form of Lord Rudra 
gradually gives place to Siva, who became the Supreme Lord endowed 
with creation, sustenance and destruction (Srstt, Sthiti and Laya), the 
cosmic functions, and settles down in the created forms as Truth, 
Knowledge and Bliss (Satyam, Stvam and Sundaram). 


The Vedic literature, specially the Brahmana portion, contains an 
elaborate descriptions about the birth, nature, characteristics of 
Rudra as a fearful and destructive force in the cosmos. Initially he is 
represented as discharging brilliant shafts which run about the 
heaven and earth (Rv. VII. 46.3), and as possessing weapons which 
slay cows and men. Here the destructive power seems to be identical 
with lightning and prayers are addressed to Rudra not to kill the cattle 
and men. And when in consequence of prayers or natural course of 
things, the cate and men go unharmed, Rudra is represented as 
‘Pasupa' or protector of the cattle (R.V.I.114.9). When men suffered 
from sickness and are relieved from it, that was also attributed to Siva 
and he becomes the physician of all physicians (Bhisak) and he 
possessed thousands of medicines and also their curative power (R.V. 
VII. 46.3). The general character of the prayers addressed to Rudra is 
as follows : 


"Oh Rudra ! do mot, out of thy anger, injure our children, and 
descendents, our people, our cattle, our houses and do not kill our 
men. We invoke Thee always with offerings" (R.V. VII. 46.2). 


(b) Rudra's association with the God of death : Creation and 
Cremation 


That Rudra was the form of God Yama or God of death is one of the 
important themes of the Vedic literature. Rudra was the God of Death. 
He was associated with the spirits of the dead (Preta) and Cremation 
ground. It is a general practice in South India, particularly, among the 
Andhras, that at the time of Cremation, rice-balls (Pinda) are offered 
to Rudra and it is believed that Maruts will carry away the Preta to 
Rudra Loka (Cf. Apasthamba, on Asthisancayana). The Pitrs are 
divided according to Sraddha and Tarpana-ritual, into three classes 
: (i) Vasus, (ii) Rudras, and (iii) Adityas. Several passages of the Vedic 
literature explain in a satisfactory manner as to why Rudra is 
associated with the God of death. It is due to the ascription of some 
of terrible and dispiring and destructive characteristic to Siva that 
made probably the Vedic mind to associate Siva with the God of death. 
His association with the Lord of Death, and his dwelling place as 
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smasana should not be mistaken as if he is placed a lower state. Here 
becomes a Bhutanatha, a Bhutapat! and a Bhuta adhipati.? 


(c) Rudra's association with Agni 


Another important aspect of Rudra's character is his close association 
with Agni (the Lord of Cosmic Fire). Agni was the 'messenger' and 
Ambassador between Men and Gods. Though a terrestrial God, Agni 
was also present in the other regions of the universe. The presence of 
Agni in all the three regions of the universe is a matter of common 
observation. He is the conveyer of oblations offered to Gods. He is the 
guide to lead the spirits to the unknown paths. Agni was entreated not 
to burn the dead man, nor cause him pain, and was requested to be 
satisfied with the offerings that were made. 


The nature and characteristics of Rudra appear in a much more 
developed form in “"Satarudriya".* His benignant form is (Siva tanuh) 
is distinguished from its opposite, the malignant. He is called Girisa, 
Girita and in his character as the healer he appears as the great 
physician, and as the Lord of cattle as Pasunam Patih. In this manner 
the range of Rudra became so wide that he became to be called by 
several names. Thus when his wrathful nature is thus appeased, his 
benignant form is projected splendidly.’ Then he becomes Siva, 
Samkara, Krttim Vasana (wearing a hide). The significance of Rudra 
- Siva becomes more clear when he becomes the great leader of the 
tribes (Ganas or Ganapatis). Thus he becomes the great leader of 
work-men, potters, cart-makers, carpenters and all men involved in 
work and production oriented activity. Since these groups of people 
were large iInnumbers the worship of Ganapatyas and finally Ganapati 
becomes very important. Thus from the habitation of Rudra-Siva from 
mountains, forests, flelds and various other places is shifted to the 
civilized habitations and he lives in the hearts of men, women and 
children. 


The developmental conceptualization of Rudra-Siva, as said above, 
takes a different turn when his energised form is said to be the 
inherent power in all the Gods.® The all encompassing form of Rudra- 
Siva is brought out in the conception of Panca Mukha Rudra. As in the 
case of the Sun God the several ways of looking at Him gave rise to the 
conception of several Sun deities such as Savitr, Surya and Mitra, 
Pusan and so on, so the same terrible and destructive power in nature 
with its benignant and gracious counterpart, looked at from different 
points of view, gave rise to the belief in eight names of Rudra-Siva. 
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They are all regarded as the names of Lord Rudra. Of these eight 
names four are regarded as the indications of his destructive power, 
while the other four are regarded as his benignant power. 


Names of Siva associated with Names of Siva associated with 
Destructive power benignant power 
Rudra Bhava 
Sarva Pasupati 
Ugra Mahadeva 
Asant Mahan deva 
Isana 


In the course of the conceptualization the terrible and the destructive 
God became, when he was propitiated by men in a variety of ways, a 
benignant God and attained to the whole majesty of the Godhead and 
itis on themajestic form of Rudra-Siva that the theosophic speculations 
of Svetasvetara Upanishad? broods over. 


Quite apart from the complicated rituals that are connected with the 
'Satarudra Yaga', a simple faith has been developed among the 
ordinary folks to dispel any evil. The Paraskara Grhyasutra informs 
us about these simple rituals which have some social bearing and are 
practised even now a days. Prayers and Obeisance are addressed to 
Rudra for the safe conduct of the travel, when crossing a river, 
entering a forest, ascending a mountain, passing by a cemetery and 
such other places. It is worthwhile to note what Dr. R.G. Bhandarkar 
has said about the importance of Rudra-Siva cult. 


The Impact of Saivism on Andhras : Temple Rituals 


Saivism is the most popular religion in Andhradesa during the rule of 
Satavahanas and Kakatiyas. it enjoyed the patronage of Kings and 
bad a fairly large number of followers. Almost all the well known 
schools and cults of Saivism like the Pasupata, the Kalamukha, the 
Vira Saiva, the Sivadvaita and Saliva Siddhanta and Vira Saliva, 
Lingayats could be found in Andhradesa. It is true that ternples played 
a very significant role in shaping the religious life of the people from 
the point of devotion and piety. Temples were not only potential 
institutions in formulating the religious beliefs and faiths but they 
were also centres of socio-economic and cultural activities. The extent 
of the influence of a ternple on the people is mainly dependent upon 
its resources. 
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Temple as a source of amity and employment 


The priests or Pujaris who conduct the worship or puja in the temples 
acted as ideal persons fostering social discipline and amity among the 
village folk. While the priests in the Vaishnava temples are known as 
Nambiyars or Jiyyars, the Saiva priests are known as Sri Rudras, Sti 
Maheswaras, and Tambalas. The number of priests varied from temple 
to temple. Senapati Purandhara is the administrative chief who 
looked after the smooth running of the general administration of the 
temple. Parupatyagar was the executive officer who controls the 
administrative staff. While these two persons are of official in nature, 
others are intended to do direct service to God. Vinnapam Salvar is the 
person who recited sacred names of the God and sacred texts like 
Salva Agamas and Sativa Prabandham of Alvars. Tiruppatiyar is the 
person incharge of lights at the temple. Tiruppani Saivar is the person 
who carried the umbrella for God. Devadasis used to render service at 
the temple. These people are called Tiruvidhisanis. In course of time, 
all these well established functions of the temple underwent some 
change. 


6 


The history and meaning of Sakti! in the Indian Cultural context is a 
very important phenomenon. Her influence on Indian Tradition is of 
two kinds : (1) a positive influence, and (2) a negative influence. When 
she is considered the cosmic creative power, the ‘Mother of all 
Mothers' (Sarva Matrka) and as the root of all Mantras, Tantras and 
Yantras (Sarva Mantratmake, Sarva Tantratmake, Sarva Yantratmake), 
her positive role is visible. On the other hand, when her terrific form 
alone is presented, then the negative aspect of Kali (Sakti) is revealed. 
But some writers on the nature and significance of Sakti preferred to 
project her negative aspect rather than some of the positive aspects 
for which the Sakti Cult stands itself, at least in its developmental 
forms. 


First we shall consider some of the arguments put forward in support 
of the negative aspect of Sakti in the form of Kali. But let us hasten to 
add that Kali is only one aspect or one form of Sakti and there are many 
other aspects of Sakti. Ignoring these other forms of Sakti, which are 
benignant in themselves and compnitting to a particular form of Sakti, 
i.e., Kali, in her terrific appearance, thinkers like Heinrich Zimmer, 
and C. Oman and many others allowed themselves to comit to a 
particular kind of interpretation of Sakti. She is considereda Goddess 
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of Thus, Crazy aboriginal people and those who practised Vamacara 
Tantra and so on. Some writers did not hesitate to say that when 
compared with Siva's terrible forms (Ghora rupa), Kali stands out as 
a wild, frantic and most terrible goddess. In spite of this, these authors 
do not hesitate to acknowledge her extraordinary popularity in the 
Hindu tradition. If one takes into consideration the historical 
development of Sakti and her various manifested forms (Cidrupas), 
mythology and iconography and the literature, particularly the 
devotional songs (Stutis, stavas, laharts, stotras), the misconceptions 
that are prevalent about Sakti can be set aside, at least in the 
academic circles. 


A careful look into the early Vedic literature indicates several names 
of Goddess like Ushas, Aditi, Ratri, Kali, Nirvti, Uma, Rudrani, 
Bhavani, Sarvani. Whether all these names are suggestive of one 
Great Goddess (Maha Devi) or independent Goddess, we are not sure. 
According to Dr. RG. Bhandarkar, at least some of them "are simply 
derivatives and do not show a belief in the existance of an independent 
powerful goddess". The seven Saktis— Brahmi, Maheswarl, Kumari, 
Vaisnavi, Varah, Narasimhi, and Aindri— are the powers or spirits of 
the Gods from whom their names are derived, and are called as the 
excellent forms (vibhutis) of the Maha Sakti. Among the names by 
which the Great Goddess is addressed we come across the following: 


Kumari, Kall, Kapali, Mahakali, Candi, Katyayani, Karala, Vijaya, 
Kausiki, Uma, Kantaravasini, and so on. The question is whether all 
these names are suggestive of one Great Goddess or are they different 
manifestations of the one Great Goddess or are they independent 
Gods. No single answer could be found to these questions in the Sakti 
literature. Depending upon the concept of Abhimana Devata, and 
context each of these Goddesses became prominent and more 
prominent are Kali and Durga for their terrific form and Lalita for her 
enchanting beauty and benevolence. Some critics observe that these 
are not merely names, but indicate different goddesses who owed their 
conception to different historical conditions, but who were afterwards 
identified with the one goddess by the usual mental habit of unification 
process of Hindus. 


Classification of goddesses into terrible and benevolent forms 


Kall Uma 

Karala Aditi 

Durga Usas 

Candi Brahm! 
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Mundi Maheswarl 


Camunda Katyayant 
Mahisasuramardini Annapumeswari 
Tripura Sundari Minaksi 
Sambhavi 


The process of unification was attempted at three levels. First we have 
a conception of goddess as the protector, who dwells in the forests and 
to whom animals and even human beings were sacrificed and oblations 
of wine were offered. These goddesses were worshipped by the wild 
tribes such as Pulindas, Sabaras, Nisadas and Barbaras, who just 
lived a life based upon the concept that violence is not a sin. They 
preferred to worship the fearful aspect of the Sakti and called it by 
different names Kali, Karala, Candi, Camundi and so on. 


A third and powerful element in the conception of these goddesses is 
that of Sakti or power. The powers of willing, acting and creating were 
conceived of as goddesses as the noun Sakti is of the feminine gender. 
The seven goddesses, Brahmi, Maheswari, Kaumari, Vaisnavi, Varahi, 
Narasimhi, and Aindr!i, owe their origin to this process of 
conceptualization of Sakti as the most powerful goddess. In course of 
time, some of the Brahmanic families and ksatriya families preferred 
to have tutelary goddesses and thus we have many goddesses. This 
kind of conceptualization did not stop at the Brahmanic culture. It 
went down to folk lore level and village goddesses were invented and 
their number is innumerable and their nature is different and it 
depends upon the village and the beliefs and faiths of the people that 
live in those villages. 


The process of goddess making has taken two different forms : (1) 
worshipping the flerce and terrible form, and (2) worshipping the 
creative and beautiful form. When the Sakti is associated with the 
terrific form schools of Kapalikas, Kalamukhis, Aghoris were developed. 
These schools did not hesitate to offer animals like dogs, buffaloes and 
even human beings at various sacrifices. The second kind of worship 
has taken again two shades : (1) first we have the Sattvika worship of 
Sakti in her pure form, and (2) a sensual form, in which the Sakti is 
the object of worship and it went further to a degenerated form of 
wrorship called Vamacara. Subsequently a great amount of literature 
was produced. 


Kali and Nirrti as the most destructive forms of Sakti 


The goddess Nirrt! is frequently mentioned in the Rgveda. Here she 
appears to be the personification of death, destruction and sorrow and 
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whenever she is addressed the intent of mantra is to ward her off. In 
general Niurtti bears a striking resemblance to Kali. They are both dark, 
dreadful in appearance and are associated with suffering, misfortune 
and death. There are, nevertheless, some important differences between 
them. Kali plays an active role as a warrior goddess and receives blood 
sacrifices, while Nirrti does neither, Kali is usually described as 
naked, with lolling tongue and fang like teeth, while Nirrti is clothed. 
Kali is always said to be black, with disheveled hair, while Nirrti is 
described as ‘golden locked'. According to Sukumarl Bhattachan}i,® 
the functions of Nirrti are replaced by Kall, Karala, Camundi and 
Chinnamasta. 


Kali in Mahabharata 


There are only a few references to Kali in Mahabharata. In Sabhaparva 
(If. 29) she is named as one of those beings who lives in Brahma's 
abode. In Salya parva, Bhadrakal!l and Kalika are the two names given 
to her when she went along with Kartikeya to kill Tarakasura. The 
most important reference to Kali in Mahabharata is in Sauptika parva. 
Here Kali appears after the Army of Pandavas were killed by Aswathama 
Krpa and Krtavarma. All these descriptions of Kali in Mahabharata 
inform us that she is associated with a group of goddesses (the 
Matrkas) and companions of Kartikeya. She is associated with death 
and destruction. In Mahabharata there is no indication of any kind of 
rituals to be performed to her and what kind of people are associated 
with her for her devotion. But a detailed account of her birth, the 
Prayers and rituals performed to her could be found in Devi Mahatmya. 


Kali in Devi Mahatmya 


In the Devi Mahatmya a full account of goddess Kall, as the most 
powerful Sakti, is given. The Devi Mahatmya is divided into three 
major episodes. In the first two episodes, the Devi, the great Goddess 
or Durga, as she is called frequently here, defeats the two demons 
Kaitabha and Madhu (both form from Vishnu during his cosmic sleep) 
and the great Mahisasura. In the third episode Goddess Durga 
confronts the demon brothers Sumbha and Nisumbha and thelr army. 
She assumes the terrific form of Kali and kills the Canda and Munda. 
After killing all these four demons in a fearful battle, Kali goes to Durga 
and presents her the two heads of Canda and Munda. 


Another instance is the battle with Raktabija. The demon is nearly 
invincible, for every time he is wounded and begins to bleed, other 
demons in his image and with his might and ability to reproduce are 
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instantly born from his blood. Durga repeatedly strikes with her 
sword the Raktabija, but fails to kill him as she has to encounter many 
Raktabijas born from the blood drops. So she calls upon Kali to defeat 
the monster and she sucks all the blood of Raktabija and he gets 
killed. 


The goddess Kali who is worshipped in India today, particularly in 
Bengal, is obviously the same who appears in the Devi Mahatmya. In 
appearance there are some changes and in course of time she gained 
independence and stands as a mighty goddess. Three factors have 
contributed for her glory and to become the most popular goddess of 
millions of Indians. They are : 


1. A growing Kali mythology that soon associated her with the God 
Siva; (Kalidasa and others) 


2. Her popularity in Tantrism; and 


3. The fervent devotion of a few Bengali poet-saints. 
Puranas and Drama - Literature - the cult of Kali 
Sakti = Durga = Kali 


The above formula may not be acceptable to certain sectarian thinkers. 
But the historical development of the manifestations of Sakti wants 
us to believe that it is so. The subsequent development of the Purantic 
literature that followed immediately after the Devi Mahatmya indicates 
the superiority of Durga and the subservient nature of Kali. In the Agni 
and Garuda Puranas Kali was invoked by certain Mantras which are 
spine chilling. Kalidasa's Kumarasambhava (7.39) mentions that Kali 
is goddess among other gods and she is the leader of the Saptamatrkas. 
Banabhatta's "Kadambari” (7th A.D.) describes the worship of Candi, 
a popular name of the goddess Durga, but also applied sometimes to 
Kali. In Bhavabhuti's "Malatimadhava", the heorine, Malati is captured 
by a female devotee of Camunda, Kapalakundala, who intends to 
sacrifice her to the goddess. In this drama, there is an indication of 
things to come, i.e., the growing importance of Candi and Kali. 


Regional importance of Kall 


The Vernacular literature also testifies the growing importance of the 
goddess Kali. But in these literatures she is described as a "negative 
force" or a “peripheral goddess". In Tamilnadu, Kali was worshipped 
from very early times. The Tamil epic "Stlappadit karam” (2nd Century 
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B.C.), contains episodes about Kali. The heorine Kannaki worships 
Kali. Similarly, Manimekall, also contains episodes describing the 
great Goddess Karitay. It also mentions the temple of Durga. 
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Manifestation of Siva in Orissan Art & Architecture 


Dr. B. K. Rath * 


Saivism seems to have been one of the earliest forms of Brahmanical 
religious sects which became popular in ancient Orissa from very 
early times. In fact, one gets archaeological evidence to the prevalence 
of this cult in Orissa from fourth-fifth century A.D.! Before this time 
Jainism and Buddhism dominated the religious scene of ancient 
Orissa, then known variously as Kalinga, Utkala, Odra and Kosala.? 
The Gupta period was responsible for the revival of Brahmanism in 
ancient India.’ The same factor was also responsible for the probable 
revival of Brahmanism in ancient Orissa for we do not get any 
archaeological evidence to the existence of pre-Gupta Brahmanlcal 
art in Orissa. 


Right from its first appearance Saivism found a fertile soil to grow, 
develop and spread in this ancient land of Orissa. In addition, it got 
the royal patronage all through the centuries and blossomed into a 
fine form of sectarian religion which is manifest from the scores of 
ternples and sculptures that were created in adoration of the god 
supreme of the sect, i.e. Siva. Secondly, being located at the strategic 
place on the eastern sea coast in between north and south India, 
ancient Orissa was always receptive to emerging ideas and beliefs 
from both the sides, which were being assimilated and integrated into 
its own indigenous culture. This is the reason one finds certain 
individualistic and indigenous traits in Saiva art and architecture of 
Orissa which make these distinct in the pan-Indian Saliva art. 


Talking about royal patronage extended to Saivism by members of the 
different royal dynasties we come across the religious titles or epithets 
used by the kings as referred to in their respective royal charters. 
Invariably one finds the epithet Parama-mahesvara used by several 
kings in different periods. Particularly in the early historical period 
and early medieval period we get a number of copper plate inscriptions 
recording this epithet. The rulers of the dynasties like the Eastern 
Gangas of Kalinganagara (A.D. 498 to 1038),“ the Sailodbhavas of 
Kangodamandala (c.A.D. 575 to 700),° the Bhauma-Karas of Utkala 
(A.D. 736 to 940),° the Somavamsis (c.A.D. 885 to 1110),? the Bhanjas 


* Curator, Orissa State Archaeology, Bhubaneswar. 
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of Khinjalimandala (circa 9th to 1 1th c.A.D.)® and Khijjingakota (circa 
9th- 10th centuries),® etc. were followers of the cult of Siva and they 
vied with each other in building Siva temples and providing munitficent 
grants to Salva establishments. Coming to the later Gangas of Orissa 
(c.A.D. 1110 to 1435)!° we find even stone inscriptions in several Siva 
temples recording donations to the temple establishments. During 
the period from about 4th-5th century A.D. we find the growth of 
exclusive Salva religious centres as well as establishment of Siva 
termnples in other sacred places of Orissa. Ekamra Ksetra or present 
Bhubaneswar became one such important Saiva centre where scores 
of Siva temples were erected in different periods. Other such Salva 
centres are Ranipur-Jharial in Bolangir district, Kapilasa and Kualo 
in Dhenkanal district, Paikapada near Theruvall in Koraput district, 

Mahendragiri in Ganjam district and Champanatha and Dhavalesvara 
in Cuttack district. Besides, innumerable Siva temples are found in 
other parts of Orissa, in almost every village and other religious 
centres like Purl, Konark, Jajpur, etc. But Bhubaneswar became the 
main Saiva centre where temples dedicated to Siva were constructed 
in all periods. These temples present a very good scope to study not 
only of the development of Orissan temple architecture but also, for 
our purpose, study the Saiva plastic art. In addition, some of the 
inscriptions of the above dynasties contain beautiful invocatory 
verses in praise of Siva.’ All these and the development of Salva 
mythology indicate the pre-eminent position enjoyed by Saivism in 
Orissa during the period under discussion. In fact the extent of Saiva 
temple in Orissa at present outnumbers other religious structures. 


In agreement with the above the manifestation of Siva in Orissan art 
is also predominant. From the study of these sculptural art!? and few 
epigraphic evidences!’ it becomes apparent that Pasupata, Kapalika 
and Mattamayura sects of Saivism were popular in Orissa. 


Coming to Saiva sculptural art in Orissa we have different aspects of 
Siva depicted in sculptures. Siva appears predominantly in his 
anicontc form of the phallus symbol or the Linga form. In this form he 
becomes the presiding deity of all Siva temples. In general we find 
different types of Siva lingams in Orissa. The earliest of this type is 
generally known as mukha-lingam. One finds the portrayal of Siva's 
human face on, either one side or four sides of the shaft of the Siva 
lingam. One-faced or ekamukhalingam#® is noticed in the Trilocanesvara 
temple complex at Jajpur and inside the Lingaraja temple complex at 
Bhubaneswar. The catur-mukha lingam is noticed in the Bhavani 
Sankara temple complex and Kedara Gauri temple at Bhubaneswar, 
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Trilocanesvara temple complex at Jajpur and Sitabhinji in Keonjhar 
district. One also finds the ususal Siva lingams in almost all the 
places. This common type is usually divided in three parts, viz., the 
Brahma-bhéaga, the Visnubhaga and the Sivabhaga being square, 
octagonal and cylindrical respectively in cross section from bottom to 
top. The usual brahma-sutra mark is found in most of these lingams. 
One also finds a few specimen of dhara-lingam at Jajpur and 
Bhubaneswar. In this case the tip portion of the lingam is not circular 
in cross section. But the side is multi-faceted. No jyotirlingam is found 
in Orissa. But at many places people indicate crude stone forms as 
svayarmnbhu-lingam. At some places one finds lingams of various 
dimensions. The lingam inside the Bhaskaresvara temple at 
Bhubaneswar is a huge one. It rises to a height of over 9 feet with a 
circumference of 12 feet 5 inches. It is believed to be an Asokan pillar 
originally which was later transformed into a Siva lingam during the 
4th-5th century A.D. Bigger Siva lingams are also found inside the 
Dhavalesvara temple at Bhubaneswar. In size these can measure upto 
amaximum of four feet in height and with proportionate circumferance. 
Another type of Siva lingam is also found which is generally known as 
Sahasra lingam. On the Sivabhaga of a lingam one finds the depiction 
of miniature lingams in rows; of either ten or twenty rows each, the 
total number of lingams being one thousand. Such lingams have been 
found in Bhubaneswar, Bankada, Jajpur and few other places. 


When we discuss the Saliva sculptures we take into account the 
images of Siva in his various aspects alongwith his partvara images. 
In this later category we include the usual parsvadevata figures of a 
Siva temple, viz., Ganesa, Kartikeya and Parvati. In Orissa one finds 
rarely a Saiva icon as the presiding deity of a temple. Rather images 
of Siva in his various aspects are found depicted on the exterior of a 
temple. The cult figures of Saivism are found almost in all parts of the 
Orissan temple but mainly on the bada and gandt portions. Siva is 
also depicted in association with the dikpalas as Isana, the lord of 
north-east quarter, and as Virabhadra in association with saptamatrika 
figures. Donaldson’® has exhaustively dealt with the Saiva art and 
iconography in his magnificient work Hindu Temple Art of Orissa. 
Besides, the subject is so vast that a separate book or monograph can 
be prepared on the topic. However, in the following pages we have tried 
to give a brief sketch of the Saiva imagery in Orissan art. 


Saivite sculptures in Orissa can be divided into two broad categories, 

viz., the saumya and raudra forms of Siva. In the saumya murtt 

category we have Daksinamurtt, Kalyanasundaramurtt, Siva with his 
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partvara, nrtya Siva Bhiksatana Siva, Ravananugraha murrtt, 
yugalamurti of Uma-Mahesvara and the composite figures of Hari- 
Hara and Ardhanarisvara. The sculptures depicting the Andhakasura- 
Vadha, Gajantaka, Ajaikapada Bhairava, Bhairava images, Virabhadra, 
Gangadhara, etc. can be included in the raudra aspect of Siva. 


Along with these we get sculptures depicting the lila of Siva as per 
Purana stories such as Kirata-Arjuna, Lingodbhava, Lingamahatmya 
and Siva as the lord of Isana or north-east direction. The Asnapata 
image of nrtya Siva, dated the sixth century A.D. can be taken as one 
of the earliest Saliva sculptures in Orissa. In the recent excavations 
conducted at Punjiama, about 35 Kms from Banapur several images 
of Siva, showing him in rrtya pose and as Bhairava have been 
recovered. These along with the sculptures of Siva in his various 
aspects and as found in the early temples of Bhubaneswar can be 
placed in the sixth-seventh centuries A.D. From this date onwards we 
get Siva in all his manifestations on the Saiva temple walls of 
Bhubaneswar and other places. Particular Saiva sculptures of interest 
are the Kalyanasundara images in the Parasuramesvara and Lingaraja 
temples; Ravananugraha figure of the Paras uramesvara temple; Siva 
depicted as per puranlc stories in the Svarnajalesv ara temple; Siva as 
Isanesvara in various temples; Ardhanaérisvara in the Vaitala temple; 
Sivain yogasana as found at Paikapada; as Bhairava and Gangadhara 
located at Lendura Bhagabanpur, as Bhalrava at Hirapur, Ranipur- 
Jharial and Punjiama; Uma-Mahesvara images in the Lingaraja 
compound, in the village Ramesvara, in the collection of the Orissa 
State Museum and Harlihara images in the Lingaraja temple. Along 
with the different images of Siva we get sculptures of Ganesa, 
Kartikeya and Parvati separately in the Salva temples. The three 
parsvadevatas of the Lingaraja temple are superb examples of the 
partvara figures of Siva. In early Ganesa sculptures the mouse is 
generally found absent while the earlier Kartikeva figures do not 
include the figures of a peacock as an attribute. Parvati is generally 
depicted in sthanaka pose standing on a lotus carrying a sarpa-pasa, 
accompanied by her mount, the lion. 


The above is but a brief outline sketch of the different manifestations 
of Siva in Orissan art. As explained above the subject is vast and 
commands a full separate study. However, the survey of extant 
examples from sculptures of Orissa indicate the local variations of all 
the saumya and raudra aspects of Siva, which is a result of the local 
school of art. 
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Saiva Literature of Orissa 
Dr. Bhagaban Panda* 


Saivism is one of the oldest forms of religions of India. Its origin can 
be traced back to the period of Vedic civilisation. A large number of 
monuments, sculptures, paintings and symbols of Saivism preserved 
till now prove its popularity through the ages. 


Besides the ancient archaeological remains, a vast literature comprising 
epics and Puranas on the rites and rituals, fairs and festivals and 
various manifestations of Siva had been composed and propagated 
throughout India. Basing on the Epics and Puranas the ‘Sthala 
Puranas’ were compiled and various forms of Kavya literature were 
developed in different parts of the country. 


Like other regions, Orissa has also contributed much to the Saiva 
literature of India. A little effort is made here to present briefly, the 
Salva literature of Orissa, compiled and composed in Sanskrit. In the 
first section of the paper, a discussion has been made on the Salva 
faith of different ruling dynasties of Orissa basing on the invocatory 
verses from inscriptions. In the second section the Puranic works 
which come under the group of ‘Sthala Puranas’ have been discussed. 
The Dharmasastra and Kavya literature have been discussed in the 
concluding two sections of the paper respectively. 


SECTION - I 
Inscription 


In Orissa Saivism had its existence long before the revival of Hinduism 
in India under the great Gupta emperors in the 5th c.A. D. It is known 
from Asanapata (Keonjhar) inscription! that the king Satru Bhanja of 
Bhanja dynasty built a shrine for Nataraja Siva. The date of this 
inscription is fixed in the 4th century A.D. The eight-handed Siva is 
presented in tandava dance position with his both feet resting on the 
earth. This type of Natarajd is seen in all the later temples of Orissa. 

This form of Nataraja differs from that of the nataraja sculptures of the 
other parts of India, where the right leg of Siva does not rest on the 
earth. 

Then we see the invocation to Siva in the Parikuda inscription of 


* Editor, Directorate of Culture, Orissa, Bhubaneswar 
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Ayasobhita Madhyamara}a (c. 670 A.D.) of Sailodbhava dynasty. It 
describes the clotted hair of Siva in the following manner : 


From the Dharmalingesvar copper plate grant (682 A.D.) of 
Devendravarman of the ancient Ganga dynasty it is known that 
Bhagavan Patanga Sivacarya, the royal preceptor was a famous 
professor and erudite scholar in the Vedas, Vedanga, Itihas, Purana and 
Nyaya philosophy. He was an Acarya of Mattamayur sect of Saivism. 


In the Narasinghapalli copper plate grant of Hastivarman (577 A.D.) 
and in Srikakulam inscription (5) of Indravarman III (6th century) 
prayers have been made to lord Gokarnesvara Siva dwelling at the 
mountain of Mahendracala, one of the seven Kulacalas of India. 


After the propagation of Saivatantra Siva was worshipped as Bhalrava 
who has been invocated in several inscriptions of the Bhanjas. In this 
connection the prayer made to the Bhairava in the copper plate grant 
of Rana Bhanja (10th c.A.D.) 1s worth mentioning: 


wera erparafaraan | 


ପଙ୍ଷସ ଅହ qd: Marg (6) 


Saivism was also patronised, propagated and made a State religion 
during the Bhaumakara rule (736-950 A.D.) in Orissa. A number of 
Siva temples and Sakti temples were built and all the later r kings of this 
dynasty and the subordinate kings under them became Saivas. In the 
Angul copper plate grant of Santikara Deva (829 A.D.) the lord Mahesa 
has been described in the following lines : 


SUPA TACETAATPIT 
wale adakto: Roraorafiraafr Yor! 
Nsw carfkien raf Hard eftal cena 
a Fafa w vat wat STH) Harr || (7) 
In the copper plate grants of Kulastambha and Ranastambha of the 


Sulid dynasty (839 A.D.) ruling in the Central Orissa, Siva is prayed 
to in the name of Girisa, Devadhideva, etc. in the following manmer : 


88 


Digitized by srujan ka@gmail.com 


vhratrmramtid: fone Fail (8) 


The Bhanja kings ruling in different parts of Orissa were well known 
as the devotees of Siva. In the Petasara copper plate grant of Netta 
Bhanja (933 A.D.} the eyes of Hara and his clotted hair have been 
described as follows : 


ଏ ୪a: yraRaarT: Ug TF II (9) 


In his Banatumba plate invocation to Sivaa prayer has been made in 
the following manner : 


UETuVEAASPIET: HIATT: | 
WpIETTAIIE PSP: ve Rid a fAiurg AGT || 


In Deogaon Copper plate grant of Satru Bhanja, Siva has been 
described in the following words : 


UPAYIAPAA Haig d a Harr 
farang: ud: w RKqrartg 4 || (10) 


Gayada Tunga {10th c.A.D.) the king of Tunga dynasty, had prayed to 
lord Siva in the following words : 


fRygsreea afk Rarags | 
Au: mfaffaama a4: Magar? || (11) 


“This verse is seen as the beginning verse of "Sloka Vartika" of Kumarila 
Bhatta. 


Saivism widely influenced the religious people during the reign of 
Soma dynasty in Orissa. The inscriptions and Copper plate grants of 
Sivagupta Balarjuna of Soma dynasty of South Kosala issued during 
the 8th century, describe the various aspects of lord Siva, the 
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examples of which deserve mention here for information of the 
scholars: 


SMEG GN Po SRE 11 (12) 
(Raq Moana) 
dRd ଅସ ar Yyaqaaeya | 
୪୮୯୦ର୍ଷଏ ୮ ୪ ୪ ଧୁ ଖୀ ଧମ || 
(HERI TT TORN) 


The king Indrarath (c.10th c.A.D.) of Soma dynasty of Yajatinagar in 
the Banapur copper plate grant had prayed to Siva in the following 
lines : 


glue yhaashfRraftreh 
lacus Tq ITT | 
୪G Ghd rea Tau 
WITALH TAS I: Raa {| (13) 


In the Baud copper plate of Netta Bhanja, Siva has been depicted in 
the following manner: 


IRC RAT WN a 4 1 (14) 


The influence of Saivism did not also recede during the reign of the 
mighty Gangas (1078-1435 A.D.) who were originally Saivas, butatfter 
the conquest of Orissa became supporters of Vaisnavism. They had 
patronised both the Saivas and Vaisnavas and had constructed a 
number of historic monuments which still stand as the mute witness 
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of their achievements. Vaidyanatha, a vassal king under the Gangas 
constructed the temple of Sobhanesvar at Niall in the district of 
Cuttack. In the Sobhanesvar Inscription (1182 A.D.) of Vaidyanatha 
lord Siva has been prayed to in the following words : 


In the Meghesvara temple inscription of Anlyank Bhimadeva (1 190- 
1198 A.D.) Siva has been prayed to in the following lines : 


fAagqferranmradtas RRTsrarTacargd-- 
wa: wash: Krav: A ma Jef | 
Col Agoda FR ara Neud-- 
a: HirsucedyraReBd: yg q || (16) 


The poet Udayana Acarya was the author of these two inscriptions. He 
also wrote the first commentary named Bhavabtbhavini on the immortal 
poem Gitagouinda by Kaviraja Jayadeva who was born in Kenduli 
Sasan, a village on the bank of the Prachi river in the district of Puri. 


King Bhanudeva (1264-1278 A.D.) of Ganga dymasty in his 
Bhubaneswar temple inscription had prayed to lord Siva in the 
following lines : 


HUM RYT -~- 
| 
frarfarmaRar safe Tan 
ସରପ RYE | (17) 

From among other notable inscriptions the names of Ganjam copper 
plate grant of Sasanka (before 620 A.D.), Purusottamapur, Kanas and 
Lodhia copper plates, Dasapalla copper plate of Rana Bhanja, Orissa 
Museum plate and Baud plate of Netta Bhanja as well as the temple 
inscriptions like Sobhanesvar and Chatesvar (in Cuttack district) 
Brahmesvara and Meghesvara (in Puri district) are worth mentioning. 
Even some of the Vaisnava kings of Bhanja dynasty namely Satru 
Bhanja (in Sonepur grant), Rana Bhanja (in Dasapalla grant), Netta 
Bhanja (in Orissa Museum plate and Baud plate) have also prayed to 
lord Siva at the beginning of the charters. Besides, there are many 
other inscriptions which provide very useful information about the 
spread of Saivism in Orissa. 
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In short, this is a picture of Saivism depicted in the inscriptions, 
which proves its popularity among the kings and people of Orissa for 
more than a thousand years beginning from the 4th century to the 
15th century A.D. 


SECTION - II 


Puranic Literature 


It is known from the study of the Sanskrit inscriptions and the living 
temples of Orissa that the scholars and artists were highly proficient 
in puranic literature and culture. The religious centres like Viraja, 
Ekamra, Konark, Purusottama, Mahendra and many other rivers and 
mountains of Orissa are found mentioned in the puranic works 
compiled at the all India level. But the. scholars in Orissa have 
compiled separate pruanas on each of those famous ksetras which 
give in detail topographical picture of the area alongwith the vivid 
descriptions of various notable items of interest. As has been known 
from the internal evidences all the puranas of Orissa were compiled 
during the 11th century and 16th century A.D. The important works 
under the subject are noted chronologically as follows : 


(1) Siva purana may be the earliest work compiled so far in Orissa. 

This does not tally in full with the Siva purana printed in the South 
or North India. The work has been divided into pirvakhanda and 
uttarakhanda containing 52 and 45 chapters respectively. The work 
deals with various topics relating to Ekamra ksetra which proves its 
Orissan origin. As it does not refer to the Anantavasudeva temple as 
has been done in other puranic works of Orissa, it must have been 
compiled before 1278 A.D. This is one of the most important works on 
the Saiva cult of Orissa. 


The first part of the work contains fq, URI ETC, Yfefrarm, 
fafa, qarerelm-sqeuelG qq, seme, Rraeqxavfd, RInercd, 
ffir, ATP, RI HET, TEE, HAG, RSM A, 
Jue, CT-gAfA, Fane, Tm, Taeldd, Rafer, Rramesfa, 
aad, amare, mmafryg, Krag, Naar, AIDE, 
HGRA, NUTT PAT, Ye, SRG TIR, Arq area, 
Rap armas, stemorarered, ahfafa etc. 


And in the second part the subjects like fS1THTeTeU, val fIferT, fogv au, 
qarqNfre, aa asfay, CATFAY, OTT, Sac, pater, 
YIP, THAT, Miifaae, arxorgrad, 70m, fefara, 
fd NR, EM, fara ran, fre gle, mls, 
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memento, URXTOTAYTEN were discussed. (18) 


(2) Kaptlasarmhita, avery popular puranic work compiled after 1278 
A.D. describes the sanctity and importance of the rivers, mountains 
and places of piligrimage in Orissa inits 21 chapters. Many interesting 
stories on Ekamra and Konarka ksetras and Utkaladesa have been 
narrated in this work. 


The Kapilas ksetra in Dhenkanal district and glory of Sikharesvar, the 
presiding deity of Kapilas hill have been discussed in this work along 
with some topics of Sitvapurana as mentioned above. The topics 
namely X14, HErelmlelcd, THe, Jamamfa, HUTT, 
fd, Mpg, qld, Fare, FATT, TIO, 
Tg gd, agkRe, IEPA AEC, FTA etc. have been 


discussed in this work.!® 


(3) Ekamra Purana, divided into five parts and 70 chapters, describes 
exhaustively the glory and sanctity and all fairs and festivals of 
Ekamra ksetra. On the basis of facts and evidences the work is 
assigned to the last part of the 13th century. But as it contains the 
glory of Kapileswar Siva whose ternnple was constructed by Gajapati 
Kaptlendra Deva (1435-1467 A.D.) in the village KapileSwar near 
Bhubaneswar, the scholars say that the work under discussion may 
have been compiled between 1278-1435 A.D. 


The work in five parts contains 11, 21, 14, 16 and 18 chapters 
respectively. It contains aaRad, AAT, Kegs, AR ecnered, 
Road, Fyre, Saf, TUITE, AURA, Helge, fioaxaercd, 
alftfemdafafa, ecrrad, aenfkrqofaf, Had, eT, 
UTC AHeTeY, PFT, Nar gfe, MRT ge 


etc. 


From the colophon it is known that the work contains six thousand 
(6000) verses. It is an important work on the Saliva ksetra, 
Bhubaneswar. 


(4) Svamadrt Mahodaya, a work on Ekamra ksetra, Bhubaneswar, 
was compiled in the second half of the 15th century A.D. The work has 
been referred to in the "Trirtha Cintaman!" of Vacaspati Mishra (1425- 
1490 A.D.) of Mithila. It was published from Calcutta in 1912. It 
contains 31 chapters and about 1757 verses. The work deals with 
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almost all the temples at Bhubaneswar, dividing the Ekamra ksetra 
into 8 divisions.@” 


(5) Ekamra Candrtka was probably compiled after 1568 A.D. in 
imitation of Ekamra purana and Svarnadri Mahodaya. The verses of 
Kapila Samhita and Ekamra purana are quoted in this work. It is 
divided into 4 prakasas and 15 chapters and describes the glory of 
Ekamra ksetra and its Gods and Goddesses.@® 


(6) Pracimahatmya is another important work compiled in praise of 
the river Prac{ during the first half of the 14th c.A.D. The river Praci 
now forms the boundary line of the districts of Puri and Cuttack. The 
Praci valley is rich with historical monuments and old archaeological 
remains. 


The work in 24 chapters record the historical legends of each 
monument of dvadasa sambhu and Madhava, Arkaksetra, triveni 
tirtha along with many other deities. It contains ardor nia, ୪a, 
afr, HM, frqdlailsra, mdfldarRd, 


ae, MjuGAqaRd etc. 


(7) Arkaksetramahatmyais another work which describes the eight 
sarnbhus along with Maitreyavana Sun temple, Candrabhagatirtha, 
Arkavata and the fairs and festivals observed in Arkaksetra, now 
known as Konark on the seashore in Puri district. The other work 
composed on these subjects is called Saura samuccaya. Out of the 
above two the first work was compiled before 1435 A.D. and the 
second work was compiled in imitation of the first work later. 


(8) Virgjamahatmya : This is the most important work based on the 
Viraja ksetra, one of the oldest Sakta centres of Orissa as well as of 
India. The Viraja ksetra was known as Yajanagar and Yajatinagar was 
the capital city of Orissa during the reign of Yajati, rich with ancient 
archaeological remains. It is now known as Jajapur. 


The work in 29 chapters records the history of the Viraja ksetra and 
describes about Viraja, Akhandalesvara, Dharmavata, 
Prabhasamahima, Siddhatirthas, eight Sarbhus or eight forms of 
Siva, i. e., the embodiments of Sun, Moon, five Elements and 1 YjJamana. 
They are Trilocana (Sun), TilakeSsvara a (sky), Garttesvara (air), Isanesvara 
(water), Akhandalesvara (earth), Siddhesvara (fire). There are also 
descriptions of Bhairava, Vilvesvara, Brahmesvara, Bhargavesa, 


94 


Digitized by srujan ka@gmail.com 


Naradesvara, Vimuktesvara, Trivenimahatmya and many other Saliva 
and Sakta cult images. This was complied during the 16th c.A.D.@ 


(9) Kesara ksetra mahatmya :This isa work of 17th c.A.D. composed 
in praise of lord Chadesvara worshipped at Tangi in the district of 
Puri.®8 


SECTION - M1 
Dharmasastra 


The Vedanga Kalpasastra was divided into Grihya, Srauta and 
Dharma which deal with family rites and rituals, the Vedic sacrifices 
and the judiciary and administration respectively. The Dharmasastra 
or Smrti is a collection of all these three aspects in one work. The 
development of the Dharmasastra has been divided into three phases 
and accordingly the sutras were composed during the period between 
600 B.C. and 100 A.D., the Dharmasastras between 100 A.D. and 800 
A.D. and the commentaries and nibandha works between 700 and. 
1800 A.D. The Dharmasastric work of Orissa came under the last 
phase. There were fiftyfive smriti writers in Orissa who wrote about 
100 works on various subjects, the most notable ones are noted 
below. 


Among the notable Dharmashastra writers of India the name of 
Laxmnidhar Bhatta (1100-1130 A.D.) stands apart. He in his illustrious 
work Krityakalpataru-Tirthakanda has recorded Viraja, Purusottama, 
Mahendragiri and the existence of Ardhanariswa there. A vivid 
description of the eight-fold boundary of Ekamra Ksetra including the 
tank of Vindusara, Ayanayatra, Asokastami, Pabitraropana with the 
procedure of visiting Bhaskaresvara, Muktesvara, Siddhesvara, 
Svarnajalesvara, Parasuramesvara and Krittivasa has been widely 
mentioned in ‘Tirtha-Cintamant' (pp. 176-180) of Maithili 
Dharmashastrin Vacaspati Mishra (1425-1490 A.D.). Viramitrodaya’, 
the work of Mitra Mishra (16 10-1640A.D.) also praises the significance 
of Ekamra. Mrtyunjaya of Viraja Ksetra, Siddhesvara of Alabutirtha 
and Somatirtha in its Tirthaprakas section. 


The Smritikaras of Orissa received their legacy from Satananda 
Acarya (1050 A.D.) regarding the procedure of worship and adoration 
of lord Siva in their works. 


In his work ‘Nityacara Paddhatt’. Vidyakara Vajapayee (1325 A.D.) has 
discussed the procedure of observing Siva Caturdast, Siva Dwadasi, 
worship of Siva, signs of Siva linga and offering of oblation to Siva. The 
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procedure of Siva worship with descriptions of Siva temples in Orissa 
and the result of visiting different Siva temples in Bhubaneswar are 
well described in Nityacara Pradipa"of Narasimha Mishra Vajapayee 
(1525 A.D.) 'Smrtisara Samgraha' of Viswanath Mishra (1650 A.D.), 
‘Kaladipa' of Divyasimha Mahapatra (1650 A.D.) and ‘Kalasara’ of 
Gadadhar Rajguru are unanimous in noting the procedure of Siva 
worship and twelve festivals of lord Lingaraja. Some other works have 
been especially attributed to the worship of Siva. 


The ‘Satva Paddhatt' of Panditacarya Magun! Mishra (1675 A.D.) is 
another work that notes the worship of Varuna and Matrgana, the 
procedure of Madhuparka, the procedure of constructing altar for 
sacrificial fire and the procedure of establishing the altar, flag, etc. 
This work is popularly known as ‘Lirigasthita Siva Prasada Pratistha'. 


Laxmidhar Mishra (1675 A.D.) is credited with two works on the 
religion and philosophy of Siva. He was the grandson of Pradyamna 
Mishra of Kautsa clan living in Ekamra and the son of Ramakrushna 
Mishra. His work ‘Sativa Cintamani’ has been composed in eight 
patalas. Ina respective order these patalas describe the identification 
of Rudraksa and Satvagana, Matrukavidht like Stva-sandhya, 
Pancaksarodharana like Srikantha, Mudras like Antaryaga; procedure 
of Dhyana, Asana and upacdara; the significance of Ekamra Kanana 
pitha, glory of Kasil, procedures of purifying fire and procedures of 
observing Stva-ratri. The second work of Laxmidhara is ‘Satva 
Kalpadruma' which is divided into eight Kandas. These kandas 
describe the significance of Guru, Diksa, Purascarana, Malgjapa and 
Sthandila laksana, Saitvagnt vidhi, Tarpana, Mudra, Tantra and 
Satkarma, Asrama and Dharmasuddht, Linga lakshana, Puja and 
Nyasa, procedure of Pa in Vedic and Tantric forms, Brata Vidhti, 
Lingadarsana and results of namanukirttana, construction of Siva 
temple and the establishment of lingam. Besides these, Raghunath 
Das (1750 A.D.) has described the fourteen festivals of lord Lingaraja 
of Ekamra Ksetra in his work ‘Kala Nimaya’.@” 


SECTION - IV 
Kavya Literature 


The Kavya tradition of Orissa flourished during the 4th-5th century 

A.D. if not earlier. It is known from the inscriptions that the pandits 

and poets like Patanga Sivacarya, Visnu Sarma, Madhava Varma, 

Jambhana and others had adorned the royal courts of Sailodbhava, 

Bhaumakara, Somavarnsi and ganga cynasties. The royal poet Narayan 
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Satkari was a court poet of Gopalvira (11th c.A.D.) a king of Soma 
dynasty. The Sanskrit inscriptions discovered so far record the 
literary description of the dynasic history, valour and achievements 
of the kings of Orissa. 


There are about 15 mahakavyas, 10 Gitakavyas, 20 khandakavyas, 
5 love lyrics and more than 10 Campukdavyas besides other technical 
works available, some of which are published. But works on Siva or 
Saiva faith and movement have not yet satisfactorily come to the 
notice of scholars. The works noted above have many references to 
Saivism which are of course not discussed here. Instead, the works 
written on Siva are discussed as follows. 


Stvalilamrta by Pandit Agnicit Nityananda is a work written in 
imitation of Gttagovinda. It was attributed to Gadadhara Mahapatra 
(1657-1689 A.D.), the Raja of Navadurga or the present Nayagarh in 
the district of Puri. Pandit Nityananda was born in a family belonging 
to kaundinya gotra. 


The work has been arranged into 10 cantos and contains forty songs 
and 292 verses composed in 20 different ragas and various metres 
respectively. The songs were written in Astapadi manner and the 
ragas and talas of each song have been used with notations. 


This kavya strikes a different note in its theme. It deals with the 
sportive life of Siva and Parvati in the Ekamra Kanana and describes 
its surrounding places and rivers with their connected episodes. The 
poet has brought into his creations many local events, customs, 
]egends prevalent during that time and the places of interest in and 
around this soil.®® 


The other notable works which deserve mention are ‘Stvasataka’ by 
Pandit Kasinath Rath, Sivasataka and Sivapadasataka by Kaviraja 
Bhagaban Brahma (19th century) Umodbaha Kavya by Pandit 
Kalicarana Rath, son of Kaviraja Brahma, Lingarajayana and 
Sakalesvara Sataka by Pandit Ganesvar Rath Vacaspati and 
Bhubanesvar Vaibhava by Narayana Candra Bhattacharya. The 
Lingarajayana has been divided into two parts namely fnanakanda 
and vijnanakanda containing 100 verses each. Likewise Bhubanesvara 
Vatibhava has been divided into two parts and contains 127 and 117 
verses respectively.?® 


From the above discussion a general notion can be had about the 
Saiva literature of Orissa written in Sanskrit. 
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Saivism in South Kosala : 
An Analysis with Recent Finds 


Dr. S. C. Panda* 


The nature of initiation to worship in South Kosala like many other 
places was ritualisation of cults developed around the Sun, the Earth, 
Water, Trees, etc. This was because man in early times laid more 
emphasis on the practical side of life.! But gradually with the spread 
of Aryan culture, man became conscious of the spiritual, metaphysical, 
philosophical and ethical aspects of these objects of nature. This 
process generated the resultant effect in the form of assimilation of 
races and cultures involving changes tn the religious concept of the 
Vedic period. In course of time a new composite religious and 
philosophical background was created on which arose the historic 
Hinduism? having wide scope for adjustments of tribal and folk cults 
and rituals. 


Salvism which appears to be more popular than Vaisnavism among 
the common folk of South Kosala found easy acceptance in the hilly 
tracts as it had wider scope to tolerate and assimilate the tribal ways 
of life and worship. Further, its continuation was carried on by the 
royal ruling dynasties like the Nalas, Sarabhapirlyas, Panduvamsis, 
Kalacuris and the Cauhbans. All these dynasties seem to have extended 
patronage to the local religious faiths, inspite of their dynastic 
religious worship. Epigraphical records do not throw any light on the 
state of Saivism in South Kosala in the Pre-Gupta period. The Gunji 
rock inscriptions? and the Arang plates? are devoid of information as 
to the prevalence of Saivism in this reglon. It is from the charters of 
Nala kings, Arthapati and Bhavadatta Varman that we come to know 
about the high esteem in which Saivite Gods Maheswar and Mahasena 
were extolled by the royal panegyrist’. The Nala kings not only 
assumed the titles like Bhattaraka but also issued a large number of 
gold coins having the figures of couchant bull and crescent moon. It 
is further interesting to note that Bhavadatta, a Saivite ruler of the 
Nala family, who belonged to the early art of the sixth century A.D. was 
succeeded by his son Skanda Varman, known to us from the Podagarh 
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inscription. Obviously Bhavadatta was not merely a worshipper of 
Maheswara Siva but also of Mahasena Skanda, after whom he 
probably named his son. The sculptural evidence of the Kosalesvara 
temple at Baidyanath revealing the iconographic features of Mahasena 
Skanda of the sixth century A.D. leaves no doubt that Baidyanath was 
a famous tirtha, where under the patronage of the Nala king Bhavadatta 
Varman the image of Mahasena Skanda was enshrined.” Apart from 
it, this monument provides us a very indicative depiction of tribal life 
on the outer wall suggesting the popularity of ‘Saivism among the 
common folk and the positive evidences of acceptance of tribal ways 
by Saivism. This observation is further corroborated by the findings 
of Dr. N.K. Sahu in course of the excavation conducted at Trishul 
Moundin the Maraguda valley,8 in Kalahandi district. This excavation 
has brought to limelight a large Saiva Monastery with the shrines of 
Yoni and Mahesvari Bhavada of about 5th century A.D., one of the 
earliest Hindu Viharas of India. Apart from a Trishula of about 5' 
high®, the ruins of a huge organised religious establishment in five 
tiers hanging from a hill has come to light. First is the Yoni Temple 
where we find the existence of a square sized stone Yoni of Skati Stone. 
To the South of the Yoni temple some stone steps lead towards the 
residential chambers for persons associated with the temple. In the 
third tier we find the temple of Goddess Durga. Though damaged, the 
image of Durga having an inscription in the bottom tells about the 
probable period of the Saiva Monastery. Near this at a little high up 
we find the ruins of buildings probably meant for the priests, disciples, 
guests, drummers, etc. The fifth ridge (around 500' from the river bed) 
which is an extensive plain land about half a kilometer in length was 
a part of the complex of the Monastery and it was probably being 
maintained as the place of recreation and meditation. 


In course of excavation so many interestiiizg articles were discovered." 
These are some ancient coins, one sword, precious stones, one gold 
stylus, a sotne seal on which the name 'Dhimatisvara' is engraved in 
the Brahmi of 5th century A.D., an iron Yupa stambha and eight 
images of Female deities. Dr. Sahu has rightly assigned this religious 
complex to the Nala kings who favoured Saivism with Sakta tantric 
rituals to popularise them among the hilly people to enlist their 
support in their protracted fight against the Vakatakas. From the 
availability of a number of Siva lingas in Jhaalap region and in the 
vicinity of Maraguda valley along with the ruins of temples here and 
there one is led to believe that Saivism was a dominant faith of the 
people during this period. 
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The patronisation of Saivism by the Nala kings and its popularity 
among the common folk have led scholars to believe Kadambagin of 
Koraput region as a Saiva-Ksetra where Kadambaguhavasi, the first 
Saliva Acharya of the Mattamayura class propounded his cult.!° 


With the decline of the Nalas by the middle of the sixth century A.D. 
Saivism appears to have lost royal patronage for some time. Even the 
Nala king Skandavarman, son of Bhavadattavarman, patronised the 
cause of Bhagavata cult by constructing the foot prints of Visnu.!! It 
seems that the Vaisnava teachers of the Pancaratra cult came in large 
number to South Kosala and Kalinga and influenced the Matharas, 
Nalas and the Sarabhapuriyas. It is with the coming of the Panduvamsis 
that Saivism again enjoyed royal patronage overcoming a sort of cult 
criticism that appears to have developed during the reign of 
Tivaradeva!?. After the defeat of Tivaradeva at the hands of Dharmara}a, 
the Saivite ruler of Kangoda, Salvism emerged as a triumphat faith 
enjoying royal patronage from the time of Mahasivagupta Balarjuna 
for an unbroken period of four centuries. The spread of Saivism in 
South Kosala in the eighth century A.D. was probably due to the rise 
of Rudra Siva, the Lord of Amardakatirtha!? with his coming to South 
Kosala, Kadambaguha of hoary Saivite tradition once again became 
the centre of Saiva Siddhanta system and deputed Acaryas for the 
spread of tantric form of Saivism. His great disciple Sadasiva Acarya 
is also known to have graced South Kosala and exerted his spiritual 
influences over Mahasivagupta Balarjuna. Not only that there was the 
beginning of prasasti marked by the Pancaksara formula ‘Namah 
Sivaya' in Orissan epigraph but also a feeling that Visnu was inferior 
to Siva.!* Sadasivacarya and his spiritual successors arranged for 
sacrificial ceremony as well as for the initiation of the people Into the 
Saiva faith (diksya) which was capable of securing spiritual 
emancipation, the exposition of Saiva doctrine and the running of a 
free feeding establishment every year during the full moon day of the 
month of Asadha, Kartika and Magha.!® 


Rudrasiva, Srikantha, Sadasiva, Pramathacarya and Sulpani were 
stalwart Saliva ascetics, who by their persuasive spiritual power 
exerted overwhelming influence over king Balarjuna and his subjects. 
It was under their influence that the Panduvams! kings gave up 
Vaisnavism, embraced Saivism and extended their benevolent 
patronage for the construction of a large number of Siva temples in 
South Kosala. During this period Mahasivagupta Balar]juna appears 
to have made rich endowments for the construction of Saiva shrines 
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at Sirpur near Raipur of Madhya Pradesh, Mohangiri and Belkhandi 
in Kalahandi and Ranipur Jharial in Bolangir districts of Orissa. 


The Saliva Sidbhanta School of the line of Kadambaguhavas! which 
passed through several phases in course of its evolution resulted in 
the manifestation of the tantric form of Saivism with Ranipadra 
identified with Ranipur Jharlial as the nerve centre of this system. 
Gaganasiva II, the disciple of Isanasambhu, possibly carried the 
tradition of Golakimatha from Tripuri to South Kosala and built the 
shrine of sixty-four Yoginis at Ranipur Jharial by the side of the 
temple of Somesvara. The Yogini cult is a part and parcel of the 
Bhairava cult which is a form of Tantric Saivism influenced by tantric 
Buddhism.!©¢ At Ranipur Saivism and Saktism were synthesised in 
the background of Tantricism which gave rise to the cult of the sixty- 
four Yogini. Consequently there was an outburst of temple architecture 
pertaining to Saivism, Saktism and Tantricism in he site of Ranipur.!? 
In fact the amalgamated religious concept having the essence of all 
major religions was popularised by Gaganasiva in the Somesvara 
temple itself which had provisions for the worship of Somesvara, the 
presiding deity of the temple, Svamli, i.e., Kartikeya, Siddhesvara 
(Buddha) and Laksmi (Gaja Lalmni).!8 The popularity of Ranipur 
Jharial was so widely known that a text of c. 1110 A.D. Tirtha Kanda 
of Kritya Kalpataru not only refers to it as Somatirtha but equates it 
with much known tirtha ksetras of Purusottama, Viraja and Mahendra. 


During eighth, ninth and tenth centuries A.D. South Kosala was 
studded with Saiva temples of artistic significance. The temple of 
Laksmanesvara at Sirpur (probably the earliest), Kosafesvara, Charda 
and Belkhandi Ramesvara temple complex of Surda, etc. are significant 
contributions of Saivism to our composite culture. 


Mabhabhavagupta Janmejaya I, who may be taken as the first king of 
the Somavams! line extended the territory of South Kosala as far as 
Suvarnapur, the modern Sonepur on the confluence of river Tel and 
Mahanadi. Under him, although there was peaceful co-existence of 
the various religous sects, Siva undoubtedly occupied the prominent 
place in the religious life of the people.!? In view of the extension of 
territory goddesses like Stambhesvari, Pancamvarl, Bhadrambika 
were popular local deities. After amalgation of the territory of Odradesa 
. and matrimonial alliance with the Bhauma Karas, the Somavamsis 
appear to have become more eclectic giving credence and respect to 
the local religious faith. This open support and patronage to local 
religlous faith to enlist the support of the people (who were basically 
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tribal) particularly during the reign of Janmejaya who was conquering 
new territory and extending spheres of influence over some other 
territories, gave rise to a new religious system wherein Siva was 
worshipped along with a tribal deity on the side preferably by a non- 
brahmin. We notice the establishment of Siva temples and shrines for 
tribal deities usually referred to by local names in one complex in 
various places of Phulbani, Bolangir and Kalahandi districts.2° One 
is led to believe that as there was co-existence and synthesis between 
Vaisnavism and Saivism in Orissa there developed a synthesised form 
of Saivism in South Kosala amalgamating the tribal. cults mainly 
because Saivism was easily accessible to the tribal people for its 
simple rites and rituals and phallus worship unlike Vaisnavism with 
intricate philosophical bearing and organised and systematised rites 
and rituals. This phenomenon became more pronounced and visible 
during the reign of the Chauhan rulers who patronised the tribal 
worship of Samaleswari, Pataneswari, Suresvarli, etc. along with the 
traditional worship of Siva. Even today one finds at least one Siva 
temple in almost every village of ancient South Kosalan region along 
with shrines for deities with some tribal rituals. 
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19. 
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In line 14 of the BalJoda plates the royal Panegyrist while using 
virodhabhasa alamkara for his patron says that although Tivaradeva 
was adorned with Bibhuti, he was not cruel in the disposition (while 
Siva is both smeared with bhut{ and cruel in disposition). 


Rudra Siva is probablv mentioned as Sivacarya in lines 13 and 14 of 
Senakpat inscription of Sivagupta Balarjuna (/.O0. Vol. IV, p. 47, El. 
Vol. XOXXI, 31-36). He is referred to as Rudra Sambhu in the Bilhart 
inscriptton (E.I., Vol. 1, pp. 251-270). Also finds reference in Gwalior 
inscription (I.H.Q. Vol. XXVI, No. 1, pp. 1-16). 


Senakpat inscription (1.0. Vol. IV, p. 48). In verse 4 (four) of the 
inscription Balarjuna is described as a devotee of Siva and an incarnation 
of Visnu. 


Verse 13 refers to the construction of a Sambhu temple by 
Durgarakshita, who madeit over to Sadasivacarya. Senakpat inscription 
- E.1. XXX, pp. 31-36. 


LH.Q. Vol. XXVI, No. 1. p. 16. 


Mayurividya, the tantric Sadhana of Goddess Mahamayur! propounded 
by Nagarjuna seen to have influenced Mattamayura vidya of tantric 
Satvism. 


It is locally reported that originally there were 12 temples. When Beglar 
surveyed the site he nodced 57 temples only. At present there are only 
40 temples. 


E.I. Vol. XXIV, p. 239. 


In lines 30 and 31 of the Vakraten tauli grant Aditya, Varuna, Visnu, 
Brahma, Soma and Hutasana are shown as minor deities where as 
Sulapan! is referred to as Bhagavan. 


In our recent archaeological exploration of (Feb.-May, 1990) Tel valley 
along with its tributaries like Rabul and Khadanga we have noticed 
such complexes at Urladant, Sakusa, Gantapara, Deuli etc. (Phulbani 
district), Gudvela, Deulgudi, Deogaon Udepur, Ghodar, Sindekela els. 
(Bolangir district) Turekela, Batgaon etc. (Kalahandi district). 
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Schools of Saivism in Kashmir 


Debebrata Sen Sharma * 


The origin and development of Saliva schools in Kashmir can be 
considered from two different standpoints, viz., traditional and 
historical. Traditionally speaking, four distinct schools of Salva 
thought flourished in Kashmir in ancient times — three of them were 
purely Saiva schools, and the remaining one was the Sakta- oriented 
Saliva school. It is held that in the beginning of Satyayuga, Lord Siva 
appeared as Svacchandanatha! and from his five mouths named as 
Isana, Tatpurusa, Sadyojata and Vamadeva emanated all the Saiva 
Tantras —ten dualistic Saiva Tantras, eighteen monistic-cum-dualistic 
Rudra Tantras and sixty-four purely monistic Bhairava Tantras.? The 
ten dualistic Salva Tantras are Kamika, Yogaja, Cintya, Karana, Ajita, 
Sudlpta, Suksma, Sahasra, Suprabheda, and Amsumana. This is 
according to Ktranagama.® Sri Kanthi Samhita (a lost text) quoted by 
Jayaratha in his commentary on the Tantraloka, however, substitutes 
Karana and Sudipta with Makuta and Dipta respectively. All these 
Tantras or agamas as these are called, are said to have been transmitted 
orally in the beginning from father to son, thereafter from master to 
disciple. The Kiranagama gives the list of three generations of teacher- 
disciples in each case of the particular Agama.’ The eighteen 
Rudragamas propagating monistic-cum-dualistic Saiva thought, 
according to the Kiranagama are Vijaya, Paramesvara, Nihsvasa, 
Prodgita, Mukhabtmba, Siddha, Santana, Narasimha, Candrahasa, 
Bhadra, Svayambhuva, Viraja, Kauravya, Makuta, Kirana, Lalita and 
Agneya.° These names also figure in the Nthsvasa Tantra (an 
unpublished Tantric text) deposited in the Nepal Durbar Library and 
the Brahmayamala with some variations.’ All these agamic texts are 
however not available now, some of them are available in fragments 
under different titles. The names of 64 Bhairava Tantras propagating 
purely monistic Saiva thought are given in the Srikanthi Samhita 
(quoted by Jayaratha in his commentary on the Tantraloka) under 
eight heads, viz. Bhairavastaka (group of eight Bhairava Tantras), 
Yamalastaka (group of eight Yamala Tantras), Matastaka, 
Mangalastaka, Cakrastaka, Bahurupastaka, Vagisastaka, and 
Stkhastaka.? The Vamakesvara Tantra, Todalottara Tantra quoted in 
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the Sarvollasa Tantra, and Bhaskararaya in his commentary 
Setubandha have mentioned 64 Bhairava Tantras with some 
variations.?® It is said that all the above mentioned Tantras survived 
in oral form! during Treta and Dvapara, but later majority of them 
disappeared in course of time due to unfavourable circumstances,!! 
and under the influence of time. 


According to tradition referred to by Siddha Somananda in his only 
available work Sivadristi Lord Siva re-appeared on the mount Kaltlasa 
in the form of Srikanthanatha in the beginning of Kaliyuga, and in 
order to revive the lost Tantric lore, he gave the Salva thought to 
Durvasa, a well known sage belonging to Saiva tradition. He, in his 
turn taught Saiva thought to’ his three mind-born sons (manasa 
putras) Tryambaka,!? Amardaka and Srinatha or Srikantha who are 
regarded to be the founders of monistic, monistic-cum-dualistic and 
dualistic schools of Saiva thought respectively. The fourth school of 
Saiva thought with strong Sakta leanings was founded by a descendant 
of Tryambakanatha on daughter's side, therefore, it is called the 
Ardha Tryambaka school.!? In the beginning, it remained an 
independent school but later it was assimilated into the monistic 
Saiva current, mainly due to the process of synthesis and assimilation 
started by Abhinavagupta and his successors. It is now identified with 
the Kaula school which contributed a lot to the development of 
Advaita Saliva thought in Kashmir, also called Trika thought. 


Historically speaking, the dualistic school of Saiva thought which 
probably hadits origin in the South, came to Kasmtirin the 9th century 
A.D. Sadyajyoti in his Moksa Kartka mentions that the dualistic Salva 
tradition preserved mainly in the Rauravagama persisted unbroken 
from Ruru a mythical exponent through Atreya to Sadyajyoti.!* He 
was actually the first acarya who propagated the dualistic Saliva 
thought by writing commentaries on Satvt-gamas {Raurava and 
Svayambhuva). He is referred to by Abhinavagupta by the name 
Khetapala or Khetanandana in the Tantraloka (Ah. IX). Khetapala's 
theory of mala as substance, his conception of categories has been 
specially refuted by Abhinavagupta in the Tantraloka (Ah. VII and DX). 
Brahaspati, another authority of Dualistic Saivism, also called Saliva 
Siddhanta in the South, has been quoted and criticised by 
Abhinavagupta in the Tantraloka (Ah. I, VIII & IX). His only kmown 
work Stva Tanwu Sastra has been quoted in connection with the Salva 
Siddhanta conception of mala as substance. These two writers 
probably were contemporaneous, belonging to 9th century A.D., but 
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it is not known if they actually hailed from Kashmir. It is, however, 
certain that they had good following in Kashmir. Rama Kantha (I & II) 
and Bhaskara Kantha were their ardent followers and exponents of 
Dualistic Saiva view in Kashmir. Other writers belonging to the 
Dualistic Saiva tradition who have quoted and criticised monist Salva 
writers were Aghorasiva, commentator of Moksa Karitka, 
Sankaranandana, Devala, Kanabhuk,!® all belonging to 10th and 
11th centuries A.D. 


Ramakantha I was a well known propagator of Dualist Salva view in 
Kashmir, who, according to Abhinavagupta, was an incarnation of 
Lord Srikantha.!® He is sald to have written the work named sadurttt 
which is referred to by Srikantha in his Ratna Traya!” (V. 107). Since 
Ramakantha I is referred to by Narayana Kantha as his grand teacher 
in his commentary on the Mrigendra Vrtti (V. 4), his time may be fixed 
in 10th century A.D. He is mentioned by Rama Kantha II as his father. 
Aghorasiva in his commentary on Ratna Traya of Srikantha mentions 
himself as disciple of Rama Kantha I.!8 We may, therefore, tabulate 
the line of succession of dualist Saiva teachers in Kasmir in the 
following manner : - 


Rama Kantha I (10th century A.D.) author of Sadurttt. 

Vidya Kantha (mentioned in Mr. Vrttt, V. 4) 

Narayan Kantha (11th century A.D.) author of Mr. Tantra 
Vritt{ & Commentary on Tattvasamgraha 
of Sadyajyoti 

Rama Kantha 6 Commentator of Matangagama (Ms), 
Svayambhuvagama, Naresvarapariksa. 

Aghorasiva (12th century A.D.) Commentator of 
Ratna Traya. 


(belonged to Cola country) 


Sri Kantha was another well-known exponent of Siddhanta Saiva 
philosophy in Kashmir. He flourished in 11th century A.D. He was 
famous for his exposition of the Siddhanta theory of meaning which 
had been critically examined by Somananda, Helaraja and 
Abhinavagupta, three well-kmown exponents of this theory from 
monistic point of view. 


The philosophical standpoint of the dualist Saivites may be briefly 

summed up In the following manner. They admit two kinds of 

Tattvas — primary and dependent, existing independently. The Primary 
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tattvas are—Patt, the lord of Pasu (beings in bondage) and Pasa 
(bonds).!* Pati is of five kinds, Siva, Sakti, Mantra-mahesa, Mantresa 
and Mantra, while Pasus are threefold — Vijnanakala, Pralayakala and 
Sakala. The Pasa is subdivided into five— Mala, Rodha sakti, Karma, 
Maya and Bindu. 2° The total number of categories admitted by it is 36 
which correspond to the monist Saliva view. The pati is one, all- 
pervasive, eternal tattva?! who creates this world out of His power. 
Maya is the material cause of Creation. The Sakti is Siva's power 
inherent in Him and it is the instrument cause for creation. Both Siva 
and His Sakti are of the nature of cit and as such, essentially identical, 
but there subsists a relation of substance and attribute between 
them.? Siva is svanistha (resting on Himself) but the Sakti is not. The 
Saktt has elght-fold expressions when it operates in the Siva, viz., as 
power of knowledge, power of action, power of will, power of creation, 
power of maintenance ({sthiti), power of annihilation, power of 
obscuration (tirobhava) and power of grace.?? The Pasa or bondage is 
that which binds the Pati, and as such is distinct from Him. The Mala 
is impurity that conceals power of knowledge and action. It is 
conceived as substance whichis beginningless but destructive through 
Silva's Grace. The Mala is said to be undergoing maturity but it does 
not fall off completely of its own. The infusion of Grace is necessary 
to accomplish thts task. The Maya is real, and is referred toas a kind 
of mala which is responsible for false identification of Non-Self with 
Self. The Ntrodha Sakti is also a kind of impurity responsible for Lord's 
bondage. The Bindu is conceived as the power which is the material 
cause for creation— pure as well impure, and as such, can be compared 
with Mahamaya and Maya Saktis of Kashmir Saivism. The conception 
of 36 Tattvas described in different texts of Dualist Saivas is broadly 
similar to that of Trika Saivas with some minor differences here and 
there. 


The purely monistic school of Saivism, which is variously given the 
name, Trika Saiva or Kasmir Saliva, had its origin in 9th century A.D. 
In the beginning it consisted of three distinct currents, namely, the 
Agama, the Spanda and the Pratyabhijna. Though Tryambaka is 
traditionally regarded as the founder, historically speaking, Vasugupta 
(825 A.D.) is credited with the revival of monistic Agamic Saiva current 
in Kasmir. It is said that Lord Siva revealed to him the Siva Sutras 
which is also known as Siva-rahasya-agama-sastra-samgraha. On 
this basic text belonging to the Agama current, three commentaries, 
namely Vritt{ by some unknown author, Vartika by Rajanaka, Bhaskara 
(c. 1000 A.D.), Vimarsind by Ksemaraja (1000 A.D.) are avallable. 
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Besides these works, commentaries on different Agamic texts by 
different writers, such as Malint-vijaya-vartika by Abhinavagupta, 
Para-Trimsika on some verses from the Rudrayamala Tantra by 
Abhinavagupta (990 A.D.), Udyota on Netra Tantra, Svacchanda 
Tantra and Vijnanabhairava Tantra by Ksemaraja are included under 
Agama Sastra. | 


The foundation of Spanda branch of monistic Salvism was laid by 
Kallata (855 A.D.), a disciple of Vasugupta. The first treatise elaborating 
the monistic principles enunciated in the Siva-sutras is the Spanda 
Sutra, better known as Spanda Karika. Sometimes the authorship of 
Spanda Kartka is attributed to Vasugupta, but most probably these 
were composed by Kallata.?° He wrote a commentary (vuritti) on the 
Spanda Karka called Spanda Sarvasva. Three commentaries on the 
Karikas are available— Vivuriti by Rama Kantha (925 A.D.), Pradipa by 
Utpalabhatta (10th century) and Nimaya by Ksemara}a. The Spanda 
Sandoha, an abridgement of his bigger work, Spanda Nimaya is yet 
another valuable work belonging to this stream. 


The Pratyabhijna branch of monistic Saivism was founded by Siddha 
Somananda (850 A.D.}, probably a disciple of Vasugupta. His only 
work Siva Dristi is the most important contribution to the whole of 
Kasmir Saivism wherein he has made an attempt to rationalise the 
metaphysical theory by introducing dialectics into the system. Utpala 
deva (c. 970 A.D.) a pupil of Siddha Somananda summarised the 
philosophy of his teacher in Isvarapratyabhijna kartka. On this, 
Abhinavagupta wrote two learned commentarles, Vimarstint and the 
bigger one Vituritit Vimasrsint Bhaskarakantha wrote a commentary 
on Vimarsini{ which camé to be known as Bhaskarttika. 


The three currents of monistic Saivism mentioned above not only have 
identical philosophical outlook, their metaphysical theories are also 
overlapping. This facilitated their complete merger that was brought 
about later by Abhinavagupta who gave it the name Sadardhasasana?® 
or Trika system. As a matter of fact, Abhinavagupta did not rest with 
coalescing the three distinct currents — the Agama, the Spanda, and 
the Pratyabhijna into one powerful current of purely monistic Saivism, 
he blended it with the metaphysical doctrines of Kaula and Krama 
schools of Sakti-oriented Saivism, enriching thereby Trika Saivism to 
great extent. As a matter of fact, Abhinavagupta was a great synthesiser 
and perfect master-blender of distinct but similar religio-philosophical 
thought currents, and this is evident from his successfulamalgamation 
of diverse Saiva and Sakti-oriented Saiva currents. In his writings, we 
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find spiritual thought, gleaned from diverse but homogenous sources, 
harmoniously blended in such a manner that it is well nigh impossible 
now to identify them and trace them back to their indebtedness to 
many gurus belonging to different traditions who exerted great 
influence and shaped his spiritual life and metaphysical thinking. 


The Kaula thought which had its origin in Kamrupa and had spread 
in course of time to all parts of the country, was probably first 
introduced in Kashmir in 9th century A.D. bya Yogin called Isvarasiva. 
Jayaratha in his commentary on the Vamakesvara Tantra (v. 92) 
mentions that Isvarasiva who propagated Kaula spiritual practices 
lived in a matha called Suramatha believed to be founded by one Sura 
or Sura who was minister in the Court of Avantivarman. But no work 
of Isvarasiva has come down to us, hence nothing more is known 
about him. It has already been mentioned that ancient tradition 
prevalent in Kashmir ascribes the beginning to Kaullsm in Kashmir 
to a descendant of Tryambaka on daughter's side who is called Ardha 
Tryambaka. He probably was no other than Macchanadabtbhu whose 
name Abhinavagupta mentions reverentially in his Tantraloka. He 
has given lineage of 18 Kaula teachers,” hence Ardha Tryambaka or 
Macchanda Bibhu must have flourished towards the close of 4th 
century A.D. or beginning of 5th century A.D. But it is doubtful if he 
hatled from Kashmir. Sambhunatha was Abhinavagupta's actual 
teacher who initiated him into the spiritual practices of Kaulism. 
Sambhunatha's teacher also probably did not belong to Kashmir. All 
these teachers were spiritual practitioners, hence no written work has 
come down to us. 


The absence of any written work by Kaula teachers however does not 
minimise their role in shaping the spiritual practices of Salva yoga. 
They actually exerted influence indirectly through Abhinavagupta 
who incorporated them in his writings, describing the spiritual 
disciple to be followed by the spiritual aspirants. The Sambhava 
upaya which he described in detail in his Tantraloka, actually has 
been borrowed from the Kaulas, though this fact has not been 
mentioned by him. There are many elements from Kaula thought 
which got mingled in the Trika thought. It is impossible now to identify 
them and isolate them. 


The Krama current of Sakti-oriented Saivism was introduced in 
Kashmir by Sivananda who probably flourished in 9th century A.D. 
His three women disciples, Keyuravati (825-875 A.,D.), Madanika and 
Kalyanika (825-875 A.D.) carried forward his thoughts. Laksmanagupta 
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(925-975 A.D.), teacher of Abhinavagupta was a well known exponent 
of Krama thought in Kashmir who exerted a great deal of influence on 
his disciple Abhinavagupta. Ksemara}ja (975-1025 A.D.) direct disciple 
of Abhinavagupta and Varadaraja (1000-1050 A.D.), Yogaraja (1000- 
1050 A.D.) were two other well-known exponents of Krama thought. 
Mahesvaranandanath (1175-1225 A.D.), author of the well known 
Krama work Maharthamanjari and Sivopadhyaya (1754-62) were well 
kmown for their propagating Krama philosophy in Kashmir. Many 
other Saiva writers were also influenced by Krama thought which is 
evident from their writings.2? 


The Trika school of purely monistic Saivism postulates one ultimate 
Reality which it calls by different names, such as Mahesvara, Parama 
Stva, Anuttara, Samvid, etc. He is endowed with Divine Sakti which 
is given the name Divine Freedom (Svatantrya Sakti). Though it 
speaks of the Supreme Lord and His Divine Sakti, they are not 
mutually distinct ontological entities, having a relation of inherence 
(Samavaya) as in the case of substance andits attribute. The Stva and 
Sakti are absolutely identical, representing two aspects of the same 
Reality, the static and the dynamic. The Paramasiva is sald to be the 
perfect equilibrium of the Siva and the Sakti aspects —this concept is 
borrowed again from the Kaula tradition. Being endowed with Divine 
Sakti as His integral nature, inalienable from His essence, the 
Supreme Lord or Paramasiva is regarded as omnipotent, omniscient, 
omnipresent Reality who sometimes, during the creative phase, 
manifests Himself to Himself as the Universe with Himself as the 
background. The Universe thus is only His self-manifested form 
which He assumes out of His Free Will (Sveccha). At other times, that 
is during non-creation phase, He remains as ever the Transcendent 
Reality, the Absolute. Thus He is the equipoise of Transcendence and 
immense, which are only two forms of His real nature, as the sole 
Reality. The Trika school explains its metaphysical theory in terms of 
Self experience (paramarsa) by the Supreme Lord. This is because it 
always speaks of Samvid or Caitanya, the ultimate reality as prakasa- 
vimarsa maya. The Krama is said to be more closely connected with 
immanent aspect of Reality, and it interprets immanence as an 
essential expression of transcendence. The Pratyabhijna lays emphasis 
on the transcendental aspect of Reality. The Trika school admits the 
existence of 36 Tattvas arranged in hierarchical order which constitute 
the entire creation. It mentions two orders of creation, the pure order 
comprising five Pure tattvas manifested by Mahamaya and the Impure 
order constituted by 31 impure tattvas, which come into being 
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following the operation of Maya and Prakriti.3° The Trika system 
describes the process of creatton in terms of involution (avaroha) and 
dissolution as evolution (aroha) effected by the Supreme Lord out of 
His Free will, while involution or descent by the Supreme Lord is 
accomplished in a moment, evolution being a gradual process. Since 
Supreme Lord's self-manifestation as world of multiplicity is a voluntary 
act, it must be regarded real. These in short are some of the metaphysical 
ideas of the Trika-Kaula-Krama school of the Advaita Saiva in Kashmir. 


It is well known that Bhaskara (900 A.D.) propounded the doctrine of 
Bhedabhedavada after criticising both Sankara and Pancaratra 
Vaisnavites. He propagated the theory that both unity and multiplicity 
are real, Brahman {in causal state is unity and in evolved state 
multtplicity. Both are real and not mutually contradictory. This line 
of thought was taken up by Yadavaprakasa, teahcer of Ramanuja and 
given a Vaisnava hue. Ramanuja (1000 A.D.) perfected this line of 
thought, and his philosophy is called Visistadvaitavada. Ramanuja’s 
thoughts appealed to some Saiva acaryas who propounded the theory 
of Salva Visistadvaitavada. The foremost exponent of this particular 
kind of thought was Sri Kantha who probably flourished soon after 
Utpalacarya (10th century A.D.). It is not kmown if he belonged to 
Kashmir but Dr. K.C. Pandey opines that he too belonged to Kasmtr 
because we find echo of some of his ideas and descriptions in the 
writings of the later Saivacaryas of Kasmir. Sri Kantha too appears to 
have borrowed some analogies from Abhinavagupta. That he was a 
powerful thinker and was quite popular in his time is without doubt. 
He was an exponent of Visistadvalta Salvism, but his exposition does 
not completely follow the line of arguments adduced by Ramanuja to 
establish his theory of Visistadvaltavada. For, he says that the unity 
and multiplicity being mutually contradictory in nature cannot co- 
exist in the same substratum. He holds that the difference between a 
Jar and a piece of cloth. The relation between them is one of soul and 
body, substance and attribute, etc.°! Just as the jar cannot exist 
without or apart from clay, multiplicity cannot exist without the 
unity, 1.e., Siva. Siva has power to produce multiplicity and this power 
is His intrinsic nature. He admits the identity of power and its process 
which is also the view of Somananda and Utpalacarya. He attempted 
to bridge the gulf between the Agama and the Veda, and this was later 
taken up by Appaya Diksita from South India, a commentator on his 
work, Bhasya on the Vedanta Sutras, and hence no one from Kashmir 
took up his thoughts and carried them forward. This resulted in 
extinction of his theory of Visistadvaita Saiva within a short time in 
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Kashmir, though it did influence indirectly purely monistic Saiva 
thought in Kasmir. 


To sum up, from different schools of Saivism, many sub-schools 
flourished in Kashmir in ancient times. Among them the Trika School 
of monistic Saivism gained popularity to such an extent among 
masses in course of time due to its learned and able exponents like 
Abhinavagupta and his followers, that it prevailed in the valley of 
Kashmir for more than one thousand years. It uprooted all rival 
schools of Saiva thought from Kashmir and grew into a very powerful 
school of Saiva thought by assimiJating philosophical ideas from both 
homogenous Saiva schools as well as heterogenous schools of 
philosophical thought like the Vijnanavadin Buddhists. This added to 
its depth in spiritual terms and also contributed to its popularity. 
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Kapalika Saivas 
Biswanath Banerjee * 


It is from about the seventh century that we find the different Salva 
sects developing with some prominence in the Hindu Pantheon. 
Different forms of Siva were worshipped with different rituals bringing 
about different sects in the fold of the Saivites and we find them 
mentioned in the Brahma-sutras as the Saivas, the Pasupatas, the 
Karunikasiddhantins and the Kapalikas.! Vacaspati Misra enumerates 
the Salvites in the same way? but Ramanuja? mentions them as 
Kapala, Kalamukha, Pasupata and Saliva. The Siva Purana mentions 
the Saivites as : 


Saivah Stddhantamargasthah Satvah Pasupatastatha 
Satvah Mahavratadharah Saivah Kapalikah pare. 


The Vamana Purana’ classifies the sects as Saliva, Pasupata, 
Kaladamana and Kapalika. Gunaratna, a fourteenth century 
commentator on the Sad-darsana-samuccaya of Haribhadra Surl, 
includes the Mahavratadhara in the list but leaves out the Kapalika.® 
The Naradiya Purana speaks” of the Saivas as "those who are 
Siddhantamargls, Pasupatas, Mahavratadharas and the Kapalikas." 


Because of thelr distinctive characteristics and other paraphernalla 
the Salva and the Pasupata systems do not pose any problem in 
marking them out as separate groups of Siva followers but the 
identification of the Kapalikas, the Kalamukhas and the Kaladamanas 
create some difficulties in as much as they are mentioned variously 
in different texts and epigraphic records. In some accounts the 
Mahavratadharas appear to be the same as the Kapalikas whereas the 
Kalamukhas and the Kapalikas have been identified by other 
authorities.® In the view of R.G. Bhandarkar the Kalamukhas and the 
Kapallkas do not differ much in their tenets and beliefs to enable us 
to draw a line of sharp distinction between the two groups.° The 
Mahavratadharas who like the other two groups belong to the Pasupatas 
seem to have attained a stage of asceticisim similar to that of the 
Paramahamsa of other religous communities.!° The Kalamukhas or 
the Kalamukhas were so called because of the mark of the black streak 
on their forehead and the mahavrata or the Great Vow of the 


* Retired Professor of Sanskrit, Viswa Bharati & Member, Asiatic Society of Bengal. 
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Mahavratadharas consists in the extraordinary nature of the vow in 
eating food placed in a human skull, etc. which are also attributed to 
the Kalamukhas and Kapalikas. 


The Kapalikas mainly worship the Kapalin form of Siva and in 
medieval times they were found popular in the Nasik region of 
Maharashtra, {in Rajasthan, Punjab, Central India, Orissa, Assam and 
{in some parts of northern India and Nepal. Bhavabhuti speaks!! of the 
Srt-saitla in the Andhra reglon as their seat and they are said to have 
attained miraculous powers of speedy movement through the practice 
of yoga. The external features, practices and activities of the Kapaltkas 
have been represented as somewhat horrible and demonilacal. It is 
said!? that the Vedic conception of Rudra ‘has now culminated into 
the ideal image of the horrid god Bhairava with his wife Candika 
wearing a garland of human skulls and requiring human sacrifices 
with offerings of wine for his propitiation."' 


We have the earliest reference to the Kapalikas in the Maitrayanit 
Samhita, a post-Sutra perlod work, where they are known as thieves 
and an association with them is forbidden.!? In the Cullavagga of Pali 
Vinayapitaka there are references to unwanted ascetics carrying 
skulls and staying around the cemeteries. These religious men might 
not have been called Kapalikas but they had many things in common 
with the latter. The Puranas mention the Kapalikas along with the 
Saivas!4 but they are distinguished from the Pasupatas and other 
Salivites by the Kurma Purana which also says that the sects under 
Tantric influence are hated by the Pasupatas.!® In the tenth century 
the sect was recognised as an important section of the Savites.!® The 
Jaina king Mahendra Vikramavarman who became converted to 
Salivism later gives a vivid description of the revolting character of the 
Kapalikas in his Mattavilasa-prahasana and casts a reflection on the 
degenerate Buddhists and the Kapalikas.!” To a Kapalika, it is said, 
the kapala is as essential as the sacred thread is to a Brahmana. The 
Prahasana further informs that a Kapalika used to carry a cow's horn 
with him for blowing it during a worship as also for drinking from it. 
Bhavabhuti also provides! us with an interesting account about the 
Kapalikas. The heroine Malati is carried away from her father's palace 
while asleep by Kapalakundala wearing a garland of human skulls. 
Malati was kidnapped at dead of night by the woman under instruction 
from her preceptor Aghoraghanta, a Kapalika, to be sacrificed before 
‘the image of Karala Camunda near the cemetry. The terrible-looking 
Kapalakundala states the reason of taking away Malati for a sacrifice 
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since her preceptor would complete the course for the attainment of 
miraculous powers by incantations through the offering of a jewel of 
women that Malati is to the goddess Karala.!? Dandin depicts a scene 
of the wizard Kapalika in his Dasakumaracarita.?2° A Kapalika 
introduces himself in Krsnamisra's Prabodhacandrodaya®?! and gives 
an account of his dress, habit, etc. He says that human bones make 
his necklace and ornaments, living in the ashes of the dead, he takes 
his food in human skulls and makes his eyes keen with the ointment 
of yoga. He declares further that after a fast they drink liquor from the 
skulls of Brahmanas, human brains and lungs mixed up with human 
flesh keep up their sacrificial fire and they worship their terrific god 
with the offering of men covered with blood gushing out of the horrible 
cut in the throats. In the fourth act of the Candakausika we find 
Dharma appearingin the form of a Kapalika. The Kaumudt-mitrananda, 
a 12th century prakarana by Ramacandra, the author of Natya- 
darpana, speaks of a wicked Kapalika breathing life into a corpse. The 
prahasana-type of dramatic composition, Lataka-melaka, of the 14th 
century depicts a Digambara Jaina quarrelling with a Kapalika. The 
Kathasaritsagara contains a large number of episodes on the activities 
of both male and female Kapalikas and we are told that human flesh 
confers the power to fly. Bankim Chandra in his Bengali novel 
Kapalkundala gives us an account of a wicked Kapalika but here 
Kapalkundala is not the type of the one we find in Bhavabhutt's 
Malatimadhava. The Lalitavistara states that the holding of a kapala 
was regarded as a purifilcatory measure by the heterodox elements : 
kapala-khatvangadharanalsca suddhim pratyavagacchantt sammulha. 
The Kapalikas bore matted hair tied upward in a knot and kept with 
them a particular type of weapon called khatvanga with bells fastened 
to it. It is possible that the Kapalikas were the pasandas condemned 
by the orthodox schools in literary and philosophical texts. The 
accounts found in texts exhibit the ugly, cruel and unsocial character 
of the theory and practice of the sect who were vamacart Pasupatas. 
Their practices probably demonstrate Tantric influence on Salvism. 
The Bhavisya Purana informs that they used to take wine and meat 
which are parts of the panca-makara-sadhana of the Tantras. 


Although the Kapalikas were generally represented as followers of 
Siva, the deity of their worship was very often Camunda. The Vattala 
shrine of Orissa (c. 775 A.D.) was a seat of the Kapalikas where the 
vetalas were invoked for the attainment of stddht. In chapter XXVII of 
the Svarnadrimahodaya it is stated that ‘the venerable goddess 
Camunda garlanded with skulls exists at a spot on the west not far 
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from the tank: (i.e., the Vindusarovar), the goddess has been depicted 
here as of a terrific form with sunken belly, a sinewy and emaciated 
body with garland of skulls. The deity of worship is Camunda and is 
ikmown as Kapalint. Farquhar considers??? the Kapalika ascetics as 
practically Saktas and in support of his contention he refers to 'the 
characteristic elements of Sakta worship, human sacrifice, strong 
drink, and sexual licence ... with ... the Sakta jewellery of human 
bones, the elaborate system of yoga and the superhuman powers that 
spring therefrom’.?? He speaks of them as Left-hand Saktas. 


The worshipper of the Aghora-form of Siva known as the Aghorapanthin 
was perhaps a sub-sect which at a later period branched off the 
original Kapalikas. There was no barrier of castes to be a convert to 
this cult. They are stated to have any type of filthy and loathsome or 
revolting diet as the propitiator of Siva. The region of Mount Abu has 
been said to be the place of their main activities. 'The peculiar and 
apparently unsocial and outlandish practices of this sub-sect appear 
to be reminiscent of the terrific aspect of Rudra-Siva. Yuan Chwang 
saw some ascetics at Kapisa in north India wearing on their heads 
garlands of bones and skulls who in all probability belonged to the 
Kapalika group of Saivites. There are epigraphic references, though 
not many, to show the existence of the Kapalikas in northern and 
western India, in Assam, Nepal and other areas in the sixth-seventh 
century and later. The Mandasor Stone Inscription of Yasodharman 
of the year 532 A.D. refers to Siva with a chaplet of bones on his head. 
The Nirmanda Copperplate of Sarvavarman not only informs us of the 
Kapalikas in the Punjab but records the allotment of a\village to a body 
of Brahmana following the Atharvaveda for the purpose of worshipping 
Siva also known as Kapalesvara. The epigraph of Udaipur of the 
twelfth century shows the construction of a monastery near the 
temple of Nityapramoditadeva for the Kapilla or Kapalika ascetics. In 
another epigraph of Hammira of Panathambhor we have the mention 
of the Kapalika Siva indicating the existence of this sect in Rajasthan 
in the twelfth century. The Copperplate Charter of Nagavardhana, 
nephew of Pulakesin -II of Maharashtra records the grant of a village 
near Igatpuri in the Nasik region for the purpose of worship of the god 
Kapalesvara and for the maintenance of the Mahavratadhbaras residing 
in the temple. The Chatra Candesvara (Nepal) Inscription of Jisnugupta 
mentions Pasupata teachers putting on garland of skulls who should 
be the Kapalikas known as a sub-sect of the Pasupatas. The Tilakawada 
Copperplate of the time of Bhoja Paramara contains a reference to an 
ascetic who had taken Mahavrata and the Mahavratdharas are 
generally thought to be identical with the Kapalikas. 
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The Kapalikas may be broadly divided into two distinct groups—~ 
Brahmantc and non-Brahmanic. The division might have been due to 
the impact of or reaction against the cruelty or revolting nature of their 
own practices, one group perhaps stood against the horrible, loathsome 
and demoniacal aspects of their rituals and challenged the holding of 
the kapala itself. This section of the ascetics also accepted the 
authority of the Vedas and even followed the caste system. The other 
group, strictly conservative following their own original precepts 
ignored the protest and continued as the more left-handed in practice. 


According to Ramanuja®* the Kapalikas maintain that a man who 
mows the essence of the six marks (mudrika) and is skillful in their 
use attains the highest bliss by concentrating his mind on the soul 
seated on the female organ : 


yathahuh kapalah - 
mudrtka-satka-tattvajnah paramamudravisaradah 
bhagasanastham atmanam dhyatva nirvanamrcchatL 


The six marks of a Kapalika are—a necklace, an ornament, an ear 
ornament, a crest jewel, ashes and the sacred thread, — 


kamthtka rucakam catva kundalam ca stkhamanth 
bhasma yajnopavitam ca mudrasatkam pracaksate. 


He whose body bears these marks is free from transmigration. 
Anandagiri speaks about a group of Kapalikas, probably refering to 
the more moderate section as mentioned above, who wore the crystal 
beads (sphattka), an ornament like the crescent moon (ardha-candra), 
and the matted hair (jata). Their deity is Bhairava, who in one has the 
power to create, to protect and to destroy. Bhairava has eight forms 
or aspects, viz., Astanga, Ruru, Canda, Krodha, Unmatta, Kapala, 
Bhisma, and Samhara-Bhairava corresponding respectively to Visnu, 
Brahma, Surya, Rudra, Indra, Candra, Yama and the Supreme Being. 
This group of Kapalikas was taken to the fold of Brahmanas by 
Samkara and another section of these ascetics was brought into 
contact with Samkara in the Samkara-digvijaya. The preceptor of this 
group came to meet Samkara at Ujjayini with his body covered with 
ashes of the burning place, and holding a skull and an iron lance in 
his hands. The ascetic observe Samkara and told him, "It is all right 
that you have your body besmeared with ashes but why you have a 
potsherd and not a skull in your hand? If you do not worship a Kapalin 
who is a Bhairava with the skull red with blood and wine how can the 
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Bhairava be appeased for granting you liberation?" Then the Kapalika 
and the king Sudhanvan accompanying Samkara in his wandering 
entered into a fight and the Kapalikas are killed with the pronouncement 
of a curse by Samkara. Krakaca, the leader of the Kapalikas, then 
came up filling the skull in his hand with wine and drinking the half 
of it himself leaving the other half and invoked Bhairava. When 
Bhairava appeared in the scene Krakaca prayed to him for the 
destruction of his enemy, i.e., Samkara. Since Samkara is an 
incarnation of the deity himself it was Krakaca who was destroyed and 
not Samkara. These Kapalikas accept Bhairava as the great god and 
profess to sharpen their faculty of knowing by taking wine and eating 
certain type of disgusting food and always embraced by the Saktt of 
Kapalin. 


It is said in Saiva texts that the Kalamukhas consider the following as 
the means for the attainment of desires in this world and the next: 
eating food in a skull, besmearing the body with the ashes of the dead 
body, eating the ashes, holding a club, carrying a pot of wine and 
worshipping the god as seated therein. A bracelet of rudraksa and a 
braid of matted hair on the head are also mentioned. They maintain 
that people of any caste can become a Brahmana by the performance 
of certain rites since it has been declared that one is a Brahmana 
immediately after undergoing a process of initiation but a man may 
become a holy saint by undertaking the vow of a Kapala. A study of the 
injunctions and precepts of the Kapalikas, the Kalamukhas and the 
Mahavratadharas will indicate that not much difference exists in 
them and in all probability they were one and the same religious group 
with different names under different condition and situatton. 


On the testimony of Ramanuja we know that the tenets and doctrines 
of the Kapalikas are like those of the Pasupatas. The Kapalikas also 
believe in the Samkhya theory of prakatt, mahat, etc. and in a kind of 
yoga on the syllable OM having the aim in liberation and end of all 
sufferings. The six mudras, etc. as noted above are considered by the 
Kapalikas the expedients for the attainment of the desired goal. They 
declare very much like the Carvakas that they do not strive for a 
liberation in which no sense of pleasure is involved. A Kapaltka is a 
devotee who after liberation should be a Siva himself and enjoy the 
pleasure derived from the company of charming beauties like Parvati. 
Growth and development of Tantricism exerted much Influence on 
this cult and moulded it Into amore and more crude and esoteric form. 
The Natha cult in a later period perhaps developed with the legacy of 
these Kapalikas and sometimes they call themselves Kapallkas. In an 
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allegorical way Kanhba-pa expounds the creed of the Kapallkas : 
having killed the mother-in-law, husband's sister, sister-in-law and 
mother, Kanha has become a Kapalika. Kanha is defining here the 
code of the Kapalikas consisting in the control of the breath and waves 
of consciousness, operating the senses like the eyes and ears and 
thereby conquering illusion and nescience through the union of 
prajna and upaya. In this connection the living being has been called 
Vajradhara, the world ls compared to kapalavanita indicating perhaps 
to the woman needed in the Kapalasadhana and the devotee is 
identified with Heruka, who is Siva. Control of the senses and the 
burning of desires working through the senses are of immense 
importance with the Natha teachers. The practice is intended to 
elevate the five senses or the five liquid elements of the body, 1.e., 
semen, blood, fat, urine and stool through yogtic-process for the 
attainment of miraculous powers. In the best tantric traditions all the 
groups of Kapalika-ascetics believe that all sorts of powers can be 
attained through this body and through the body salvation can be 
achieved. 
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Saiva Agamas : 


Extent, Structure and Technical Terminology 
with special Reference to Temple Architecture 


Dr. Prabhakar Apte* 


The sacred scriptures of Saivism, especially dealing with the temple- 
oriented topics are roughly regarded as Agamas. Traditionally, the 
classical Agama texts are deemed to be twenty eight in number. The 
important iexts are the Karanagama, Kamtkagama, Ravravagama, 
Ajitagama, Mrgendragama, etc. These texts are broadly divided into 
padas : Vidya, Yoga, Kriya and Caryapada respectively, which cover 
Saliva philosophy, Yogic path, the temple architecture, iconography, 
and ritual and rules of conduct, etc. It is proposed to give an outline 
of the extent and composition of the Agama text as well as their 
encyclopaedic research potential, in this paper. To elaborate, select 
technical terminology would be presented to evince the conceptual 
import therein, to furnish the encyclopaedic personality of the 
Salvagamas. In this atternpt weightage is given to the technical 
terminology of temple-architecture. 


With the lexicographical background of the author as an editor of the 
encyclopaedic dictionary of Sanskrit, at Deccan College, Pune and his 
association with Agama Kosa at Tirupati, it is proposed to present in 
this paper, the potential of the existing material on technical 
terminology on Saivism and the desirability of taking up a project of 
compilation of a Dictionary or an encyclopaedic glossary of technology 
of Saivism, covering Pan Indian aspects of Saivism, ranging from 
Kashmir to extreme Southern India. To a pleasant surprise of the 
present author, a critical edition with notes and translation of a 16th 
century work, Satvagama-paribhasa-manjart, by Prof. Bruno Dagens, 
published by the French Institute of Indology, Pondicherry, came 
under his perusal. The work translated by Dagens, with the name ‘Le 
florilege De La Doctrine Satvaite’— can be translated into English as 
- the Blossom of the Saiva Doctrine. 


* Editor, Sanskrit Dictionary, Deccan College. Pune-411 006 
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Basically this text is based on the Saiva-agama text and is divided into 
ten classes, covering several conceptual technical terms, defined or 
described in various Agamas. The scope of the work however does not 
confine to the scope of Saivism in its theoretical and practical aspects, 
but covers many more topics of general kmowledge including Grammar, 
Poetics, etc. It is however the specialisation of the work of Veda-jnana, 
that he gives several definitions of Agamic terminology covering the 
topics coming under the four-fold classification of the Agama texts 
into four padas or sections: Jnana, Yoga, Kriya and Carya, dealing 
respectively with philosophy, yoga, architecture, iconography and 
sculpture and lastly with the ritual, commonly classified into Nitya or 
routine, Naimitttika or occasional, and Kamya or motivated. The utility 
potential as well as the research potential of this work lies in that, it 
has selectively collected relevant definitions of technical concepts 
pertinent to Saiva philosophy and ritual practices as well as 
architectural and iconographic instructions, from various Agamas. A 
research scholar is at once attracted to this work which could be 
utilised by his class, as a manual and reference book for several 
research projects of socio-religlous, spiritual, philosophical as well as 
architectural areas. The work is planned in such a way as it could pass 
easily as an encyclopaedic project undertaken by a team of research 
scholars of any modern indological institute. It is proposed to give 
some specimens and definitions drawn upon from internal Agamic 
evidence. We may just have a glance at various definitions and 
descriptions of technical terms relating to several concepts of Saivism. 
For instance, we get definition of various types of Saivas, various types 
of tenets of Saivism like Pasu, Pati, Pasa, etc. The description of the 
Saiva texts called Saiva-tantra, we get the definition of initiation of a 
novice into Salva-fold. We get the four-fold division of aspirants : 
Samaytn, Putraka, Sadhaka & Acarya. We get the ritual details in the 
form of definition of private and public Siva worship called : Atmartha 
& Parartha Puja. We also get the definition of various terms connected 
with the ternple worship, round the clock and round the year called 
Nitya, Naimitttika & Kamya and also the utsavas or festivals, including 
the special rituals called snapana or ablution of the deity. We get the 
patent technical notions connected with the Tantric spiritual paths 
called Sad-adhvans : Vamadhvan, Mantradhvan, Bhuvanadhvan, 
etc. In the field of architectural technology the topics touched upon 
in the Saivagama Paribhasa Manjari are the definitions and the 
descriptions of various types of mystic diagrams : the way of sketching 
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and the mode of worship. We also get the definitons distinguistng 
various types of temples and images as well as lingas, the definitions 
also enlighten us on the relative measurements of the lingas and the 
sanctum sanctorium. The definitions give us information on one 
storeyed and multi-storeyed temples, the icons of various forms of 
Siva, the construction of miniature shrines during the period required 
for renovation work. There is a description of one and many items : 
Ekabera & Bahubera and the definitions of various parts covering the 
horizontal expansion of a temple complex. Some definitions of highly 
technical nature like the measurements and the scales required for 
iconometry and architecture and the definition of the three dimensional 
images with partially three dimensional and partially flat surface and 
the tllusory images or the pictures are also noted in the work of Veda- 
Jnana. Various types of images and temples : Svayamvuyakta, Datva, 
Arsa, Saiddha & Manusa are also given in the medieval encyclopaedic 
glossary of Saivism by Vedajnana. 


To sum up, it may be said that Satvagama partbhasa marjari would 
go a long way to help research scholars to compile a comprehensive 
encyclopaedtc dictionary of technical terminology of Saivism. 
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Srikantha on Saiva Darsango 


Prof. Bijayananda Kar 


Srikantha is a prominent Saivite who is said to have belonged to 
eleventh century and is known in the classical Indian philosophical 
circle for writing a commentary on Brahma-sutra and therein criticising 
theviews of other distinguished commentators like Sankara, Ramanuja 
and Nimbarka. According to him the ultimate reality is, of course, 
Brahman of Vedanta. But he insists that this Brahman is Lord Siva 
and none else. It is neither non-qualified impersonal absolute of 
Sankara nor qualified non-dual absolute identified as Narayana or 
Vasudeva of Ramanuja. It is not even the personal theistic Lord 
identified as Krsna based on the principle of bhedabheda (identity- 
and-difference) of Nimbarka. 


I 


Srikantha tries to establish his Saiva darsana on the authority of 
Vedic scriptures and also on the testimony of Saiva-agamas. He refers 
to Sankara's criticism of Saiva darsana (vide Sariraka bhasya II.6୧1.37) 
and holds the view that such criticism does not affect his version of 
Saliva darsana. Sankara has supposed that the Saiva view has only 
given emphasis on the instrumentality of Lord Siva in matters of 
creation whereas Srikantha maintains that Lord Siva or Brahman can 
be regarded as both instrumental and material cause of the universe. 
This he asserts on the basis of some Satvagamas and Vayaviya 
samhita of Siva-mahapurana. 


According to Srikantha Brahma-jijnasa is not self-sufficient. It has to 
be preceded by dharmasjijnasa!. In this context he differs from 
Sankara who holds that the sacrificial duties, etc. are meant for 
persons of an entirely different character from those who are to 
enquire about the nature of Brahman. The performance of duties and 
rites are necessary pre-requisites for the enquirer of Brahman because 
Srikantha thinks that such actions make the enquirer disciplined and 
composed. Both dharma and Brahman can be comprehended from the 
meanings of the Vedic utterances. Duties and rites are to be performed, 


* Professor of Philosophy, Utkal University, Bhubaneswar-751 004 
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Srikantha maintains, until Brahma-jnanais attained. Appaya Diksita? 
who is both an Advaitin and also an advocate of Saivism tries to 
reconcile the views of Samkara and Srikantha by maintaining that a 
desireless performance of Vedic duties can facilitate the growth of 
mental purification (citta-suddht) and thus open the gate for Brahma- 
Jnana. 


Srikantha tries to establish that Siva is Brahman which is possessed 
of sat, cit and ananda. Appaya Diksita too maintains that while other 
deities cannot be ascribed with such possessions, Siva alone is the 
Lord of that calibre. It is He who is supposed to be the cause of 
creation, sustenance and destruction of the universe. Of course it is 
also held that creation, etc. do not belong to the essence of Siva; those 
only belong to the phenomenal world of appearance. Lord Siva is 
regarded as the supreme transcendent Deity. In order to express 
reconciliation between the idea of a transcendent unchanging Lord 
with the idea of the changing phase of creation, sustenance and 
destruction, it is said, that Lord Siva "Himself is not transformed into 
the form of the material universe, but the energy of God which 
manifests itself as the material universe is a part and parcel of the 
entire personality of God."? Thus though Lord Siva is held to beé fully 
unchangeable In Himself, His energy undergoes transformations and 
in that way creation becomes possible. He is sald to have within Him 
both the energy of consciousness (cicchakti) and the energy of materiality 
(jadasakti) which form the whole universe (cid-actt-prapanca-rupa- 
saktl-visistatvam svabhabtkam eva brahmanah). Brahman or the 
Supreme Lord is regarded as sarva, as everything is ultimately 
absorbed in Him. He is Pasupati not simply In the sense that He is the 
Lord of all jivas (pasu), but all that binds them (pasa). Thus Brahman 
or Siva is the controller of all conscious entities and also the material 
world. 


Samkara's Advaita is distinguished by the well-kmown doctrine of 
maya. There is a popular reading according to which maya stands for 
illusion or appearance. Some Samékarites try to modify this rendering 
of the concept of maya by holding that the world-experience is held 
to be maya not in the sense of unreality but in the sense of having only 
vyavahartka satta (pragmatic reality) and it is devoid of paramarthika 
satta (transcendental reality). It is quite probable that Samkara's 
point of view concerning maya is understood by Srikantha in the 
former sense. That is, according to him, Samkarite conception of 
world is illusory and not ultimately real. Brahman alone is real. 
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As against Samkara's stand, it is advanced by Srikantha that maya 
cannot be conceived as something apart from Brahman. It is the saktt 
(power) of Brahman. Since Prakrti as maya is the direct material cause 
of universe and maya {is the power of Lord Siva, He can be regarded, 
Srikantha thinks, as the material cause of the universe in the indirect 
sense. Of course it is also held that the Lord is essentially transcendent 
and outside both maya and the world of change and multiplicity. 
Exposing this point of view it is said that Srikantha would not admit 
that the world of appearance is entirely different from Brahman; 
neither would he admit that they are identical.® 


) 9 


This is almost a summary statement of Srikantha's view-point 
concerning Saiva darsana. 1m all fairness to his standpoint, it appears 
that the grounds on which he tries to establish the Saiva darsana 
needs definite reconsideration. Traditionally any view which is held 
at the level of darsana is found to have been based on some pramana 
or yuktl Some form of argument, beit perceptual or inferential or even 
speculative or intuitive is found to have been advanced by a darsantka 
to establish his point of view. Whether the argument is itself valid 
beyond any point of controversy is, of course, a different matter. But, 
prima facie, there has been a general thrust on the basis of reasoning 
and argument. In this sense, a Carvaka or a Naiyayika ora Mimamsaka 
advances his view-polint on the basis of some rational foundation. At 
least there has always been a sincere attempt by any darsanika, 
whatsoever, to establish his own position on some grounds of reason. 


Now, when one views the Saiva darsana as presented by Srikantha in 
his bhasya on Brahma-sutra, the very first point that Brahman of 
Vedanta must be Lord Siva Himself and none else is perhaps a least 
argued out conclusion. Conceding for the sake of argument that 
Brahman of Vedanta need not be impersonal non-dual Absolute, the 
problem still remains as to why it is to be identified with Lord Siva and 
not with Lord Vasudeva or Lord Krsna. No specific reason seems to 
have been advanced in this context. 


It is, however, indicated before that Siva is identifled as Brahman on 
the ground that it is really possessed of sat, cit and ananda which are 
usually accepted as the characteristic marks of Brahman. But here, 
perhaps, a question can legitimately be raised by a Vaisnavite, for 
instance, that Lord Visnu too is sat, cit and ananda. If creation, 
sustenance and destruction can be ascribed to Lord Siva then those 
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can equally be ascribed to Lord Visnu and there is no clear reason 
indicated at least in such exposition that one theistic conception is 
superior and the other is inferior. Moreover, if one takes up the 
popular conception of trinity into consideration then one can point 
out that within the Vedic dharmic tradition each one of three gods 
found in the said conception is supposed to have limited function, {.e. 
Brahma for creation, Visnu for sustenance and Siva for destruction. 


It is pointed out before that Srikantha advances his Saiva darsana on 
the basis of both Vedic scriptures and also Saivagamas which are 
claimed to have been composed earlier to even Vedas in certain circle. 
Now, here it can be said that so far as the Vedic source is concerned 
there is no definite indication found any where that Lord Siva (Rudra) 
is the highest and other Lords like Indra, Varuna, etc. are infertor 
ones. Rather, on the contrary, one notices there a transition from a 
polytheistic formulation to a monotheistic one. And when one comes 
to the Upanisadic phase, one notices the emphasis on some form of 
impersonal abstractionism. Even supposing that the Saivagamas are 
earlier to the Vedas and there has been profuse adoration of Lord Siva 
in such sources, this itself does not perhaps provide any {ustification 
to the claim that Brahman of Vedanta must be Lord Siva and none 
else. 


While criticising Sankara, Srikantha advances that the enquiry of 
Brahman must be preceded by the enquiry of dharma. Various duties 
and rites prescribed in the Vedas are said to be necessary for the 
attainment of Brahma-jnana on the ground that performances of such 
actions are supposed to inculcate mental purification and balance. 
But here it can be said that since such duties are prescribed with 
certain purpose to be achieved like getting a son or attaining heaven, 
etc., those actions are definitely motivated with certain interests of the 
persons concerned (purusa-vyapara tantra} and as such are to be kept 
distinct from Brahma-jnana which only is directed towards the 
kmowledge of Brahman. If the Vedic sacrifices, etc. are performed 
without any interests then the very purpose of their performances gets 
defeated. Here Advaitin's emphasis qn niskama karma need not be 
mixed up with the performance of Vedic rites in a sense of disinclination. 
For, as said before, such actions are clearly purpose-oriented whereas 
niskama karma found support in the Advaita framework refers to the 
performance of any action without any ego-centric purpose or desire. 
There seems to be no necessity for presuming that the performance 
of Vedic rites in a disinterested manner is to inculcate mental 
purification and balance meant for the attainment of Brahma-jnana. 
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Regarding Lord and His relation with maya-saktit, the attitude of 
Srikantha remains somewhat obscure. At one level, he maintains that 
maya as saktl is not separate from Lord and by maya-saktt the 
universe is created. As such maya or Prakrti is said to be the direct 
material cause of the universe and again it is held that since maya as 
saktit belongs to Lord Himself, material causality in the indirect sense 
is attributed to Lord. But, all the same, it is also maintained that Lord 
or Brahman Himself is fully transcendent having no involvement in 
creation, dissolution, etc. And, in this regard, He is not affected by His 
own maya-saktt What does it amount to then? The Lord ts involved 
as well as not involved in matters of creation, etc. He is related and also 
not related with maya. Should one not confess that this is, by no 
means, comprehensible? Further, if it is maintained by Srikantha 
that creation, etc. belong to the phenomenal world of appearance and 
Brahman or Lord Siva is purely transcendent of all such phenomena, 
how at all this position is conceptually different from that of Advaita 
is not quite clear. 


True, Satva Siddhanta has to its credit a rich dharmtc tradition. Many 
Salvites, perhaps including Srikantha, have contributed a great deal 
towards the growth and stability of Saivism as a dharmitc cult and the 
profundity of the influence of Saivism in different parts of the country 
cannot be set aside. But when one takes Srikantha's commentary on 
Brahma-sutra wherein attempt has been made to present a philosophic 
support of the Salva cult by way of presenting a specific form of Saiva 
darsana, one finds it perhaps reasonable to conclude that his attempt 
is not quite successful in achieving its objective. 
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Development of Saivism in Orissa 


Dr. L. K. Panda* 


The origin of Saivism is lost in obscurity. Its history in India can be 
traced back to the third millennium B.C. when the non-Aryans! of the 
Indus Valley appeard in the Proto-historic period as the worshippers 
of Pasupati, the Proto-type of Rudrasiva? of the Vedic age. The 
availability of a large number of stone pieces resembling phallus has 
led indologists? to believe that Siva was worshipped in the phallic 
form. In the Rig Veda, Rudra has been invoked as the Lord of the 
Forests.“ This indicates that the concept of Saivism was particularly 
popular among the forest tribes and aboriginals in India in the pre- 
Vedic age. Sata-Rudrlya pays homage to the non-Vedic Nisadas®’ as 
the worshippers of Rudra who is further worshipped as ‘Sarva’ in the 
‘Satapatha Brahmana® and Bhava in the Atharvaveda!’ respectively. 


The early medieval inscriptions of Orissa refer to Pulindas®, Savaras 
and Kiratas who dwelt in the Vindhyan range and Mahendragtri as the 
worshippers of Siva in the Phallic form, which seems to have emerged 
from tree worship. In the inscriptions of Orissa, Pasupati in the form 
of Linga is referred to as 'Sthanumurttt.? The Mukhalingam ksetra 
Mahatmya!’°, a part of the Skanda Purana, refers to an anecdote which 
supports our hypothesis that the worship of Sivalinga possibly 
emerged from tree worship. According to the anecdote, a Savara chief 
who lived in the vicinity of Kalinganagari (modern Mukhalingam), had 
two wives who maintained their livelihood from the yield of a Madhuka 
tree. One of the wives was devoted to Siva and she was blessed with 
golden flowers from the tree while the other had no such privilege. 
Consequently, there was a quarrel in the family and the Savara in 
utter disgust cut the tree at its very root. Strangely, there appeared 
from the root of that tree a Sivalinga whom the people of the locality 
worshipped as Madhukesvara. This leads us to hold the view that in 
the history of Saivism in Orissa, the beginning of the cult is indicated 
by the synthesis of the primitive tree-worship, proto-historic Linga 
worship and the Vedic Rudra worship. 


* Reader and Head, P.G. Department of History, N.C. College, Jajpur 
129 


Digitized by srujan ka@gmail.com 


The rise and growth of Saivism in Orissa can be historically gleaned 
from the Mauryan period on the basis of epigraphic and literary 
evidences.!! Asoka, possibly a Saivite before his conversion, {n course 
of the terrible carnage of the Kalinga war, was not merely moved by the 
blood-shed but by observing the sad plights of the innocent 
Brahmanas!? of the Saivite disposition who lost their lives in the 
Kalinga war. In the post-Asokan period, Kharavela, the greatest ruler 
of the Chedi dynasty, though he embraced Jainism, wanted to please 
his subjects among whom there were large number of forest tribes who 
were traditionally worshippers of Siva. The Hatigumpha inscription’? 
mentions that Kharavela patronised the orthodox Jaina School as 
well as the heterodox Brahmanical School with the construction of 
ternples of Brahmanical gods and goddesses. Bhubaneswar, being a 
Sivaksetra from ancient times, it may be suggested that Saivism must 
have received due patronage from Kharavela. As temple in true sense 
of the term had not yet emerged, it seems that Siva was enshrined 
inside the religlous compounds in Phallic form during this period. 


In the beginning of the Christian era Saivism must have developed 
with greater ramifications but unfortunately epigraphic sources are 
very scarce to throw light on the religious condition of Orissa in this 
period. The earliest Orissan coins!“ contain the image of Siva (i.e., the 
Kusana coins of Huviska belonging to the second century A.D.). A 
good number of Kusana and Puri-Kusana coins have been discovered 
from Sisupalgarh, Bhanjakia (Mayurbhanja), Koyama (near 
Dharmasala}, Keonjhar, Balasore, etc. to strengthen this view. From 
these coins we obtain the earliest iconic evidence of Siva worship. 
Similarly, the Andhra-Sata-vahanas from the South under the 
leadership of Satakarn!i had also tremendous influence on Kalinga 
territories during this period. The sculptural art and paintings of the 
Uttaresvara Siva® temple at Bhubaneswar reveal the influence of the 
Andhra style on the growth of Saivism in Orissa in the 2nd century 
A.D. The Bhadrak Inscription of Mahara} Gana,!® palaeographically 
assigned to the 3rd century A.D. mentions about the images of three 
Brahmanical gods (Tisrah Devapratimah Utsargitah). We are inclined 
to believe that one of the images was dedicated in the name of Lord 
Siva as the expression Tisrah Devapratimah may possibly refer to the 
Brahmanical Trinity i.e. Brahma, Visnu and Siva. 


The fourth century saw the dawn of a golden age in the history of 
Saivism, Vaisnavism’ and other minor religious systems of the 
Brahmanical religion. In the Peddadugam copper plate grant,!” 
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Maharaja Satrudamana (Damana of Erandapalla of the Allahabad 
Pillar Inscription) describes himself as the Lord of Girikalinga or hilly 
tracts of Kalinga with his Capital at Simhapura and declares himself 
as a devout worshipper of Damanesvara Siva (Damanesvara Svamtnah 
padanudhyatah). In Kalinga, though the Mathara Kings in 4th-5th 
century A.D. were patrons of Vaisnavism, they had no dislike for 
Saivism. The Vasistha king Ananta Varman also called himself a 
devout worshipper of Mahesvara!® very probably Siva was worshipped 
here in his phallic form as per the principles laid down in the 
scriptures of the Lakullsa-pasupata School, propounded by Lakulisa,!® 
a historical personality, who was born at Kayarohana (Karvan of 
Gujrat) in the first quarter of the 2nd century A.D. Along with the 
military campaign of Samudragupta, the stream of the Pasupata 
School of Saivism seems to have flown over Kosala and Kalinga in the 
4th century A.D. This School did not believe in the personal attributes 
of Siva and they worshipped him in the phallic form. The Lakulisa- 
Pasupatas were followed by the Sativa Siddhanta system?° which 
popularised the worship of Siva in his personalattributes. The earliest 
known teacher of this school was, Kadambaguhavas!®! of the later part 
of the 3rd century A.D. followed by Samkhamathikadhipati who 
played an important role in spreading the message of the Sativa 
Stddhanta system in eastern India as revealed from the Asanapat 
stone Inscription®? of Keonjhar district, palaeographically assigned to 
the 4th century A.D. Thus Saivism was in a flourishing condition long 
before the advent of the Mattamayura (Sativa Siddhanta system) and 
the Lakullsa-Pasupata cults. 


The Asanapat stone Inscription, containing a beautiful image of 
Nataraja, is the earliest known epigraphic evidence indicating Siva 
worship, in this reglon with all his personal attributes. This image is 
a naked Urddhvalinga form of Siva with hands. Two upper hands hold 
a snake, two hands play on the flute, one hand is in the varadamudra 
and the other three hands hold trisula, aksamala and dambaru. Siva 
is seen with his two attendants Nandi and Bhrukut!. The image 
depicts the Tandava pose of Lord Siva. Nataraja is usually expected 
to dance over the prostrate body of an “apasmara purusa"® but here 
the image has followed the local style of Tandava, accompanied by a 
Vina’. The donor of the inscription is Maharaja Satrubhanja of the 
Naga dynasty of the 4th century A.D. which was, indeed, a significant 
epoch when the Lakulisa-Pasupata cult and the Saiva Stiddhanta 
(Mattamayura) School triumphed over the southern and the northern 
parts of Orissa respectively. 
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By 5th century A.D., Saivism triumphed over Buddhism, and as such, 
an Ashokan pillar was converted into a colossal Sivalinga,** now 
enshrined in the Bhaskaresvara Siva temple at Bhubaneswar. The 
manner of this conversion indicates a violent struggle between the 
Buddhists and the Saivas. The Ekamra Purana® terms the Buddhists 
as demons and the followers of Siva as gods. Caves were hewn near 
this Sivalinga for the habitation of Saliva ascetics. Similarly, Dengaposi 
and Sitabinji®® of Keonjhar district contain a number of natural rock 
shelters for the Saiva ascetics probably belonging to the Pasupata sect 
of Saivism. This is proved by the existence of a Mukhalingam®’ with 
four faces of Siva as well as the record of the names of Siva as 
Sasadhara and Sasalanchhanadharain the Sitabin}i stone inscription. 


The early Gangas established their rule in Kalinga by the end of the 
5th century A.D. They hailed from Mahendragiri®® and paid obeisance 
to Lord Gokarnesvara Siva on the summit of this Kulagirt. According 
to the Ponnuturu copper plate grant,?® Samantavarman worshipped 
Gokanesvara as Sasankasekhara, Sacaracaraguru and the creator, 
preserver and destroyer of the universe. In the Narasionhapalli 
charter, Hastivarman calls himself a Parama mahesvara’°, although 
he donated the village Rohanaka in favour of Narayana.’ This 
indicates that the Ganga monarch believed in the synthesis of 
Vaisnavism and Saivism. In the Santabommali plates,” Indravarman 
has been described as donating the village Haribhattaksetra for the 
maintenance of the deity Ramesvara Bhattarraka®? who was possibly 
worshipped partly as Hari (Rama) and partly as Isvara (Hara). It is also 
interesting to note that the Sallodbhava king Mahendravarman II, 
thougha staunch Saivite, also used to offer his devotion to Chakradhara 
Madhava® (Visnu). These instances indicate the beginning of the 
synthesis of Vaisnavism and Saivism in Orissa from the 6th-7th 
century A.D. According to the Dhwemalingesvara plate of king 
Devendravarman, Bhagavan Patangasivacarya of the Mattamayura 
School is known to have visited Kalinganagar and initiated the king 
in Ganga Era 184. This initiation by a teacher of the Mattamayura 
School must have led to firm foundation of that school of Saivism in 
Kalinga. 


The early Nala kings of south Kosala (Koraput region and western 
Orissa) Arthapatiraja and Bhavadattavarman were worshippers of 
Siva in the 5th century A.D. The 32 gold coins from Edenga®® refer to 
the representation of the couchant ball and crescent moon as the 
symbol of Salvism in their state. In the Kesaribeda®™ and Ritapur 
plates,?’® Arthapati and Bhavadattavarman have recorded that they 
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acquired the posterity of sovereignty through the grace of Mahesvara 
and Mahasena.3® It is possible that under the influence of the Saivite 
teachers who came to south Kosala and Kalinga from the north, the 
Nala rulers embraced Saivism in the 5th-6th century A.D. The 
Kosalesvara temple of Vaidyanath in Bolangir district, though belonged 
to the Somavamst period, contains some Saivite sculptures, particularly 
an interesting figure of Karttikeya Mahasena, of the 6th century A.D. 
belonging to the time of the Nala Kings. Bhavadattasarma was also 
associated with Kadamnagiri*“ which seems to be identical with 
Kadambaguha, the seat of the first pontiff of the Sativa Siddhanta 
school This Kadambagirl was a Saivaksetra located in the Koraput 
region®*! of Orissa. In 6th century A.D. Maharaja Sri Sambhuyasa“? of 
the Mudgala dynasty and his feudatory Sivaraja, were also the 
devotees of Siva. 


In the first quarter of the 7th century A.D. Sasanka, the king of 
Karnasuvarna and overlord of Madhavaraja II, appeared in eastern 
India as a great patron of Saivism as his coins bear the emblems of 
Lord Siva, bull and the full moon. Literary traditions“ inform us that 
Sasanka constructed a massive temple for Lord Tribhuvaneswar at 
Bhubaneswar. Dr. K.C. Panigrahi® believes that this temple has been 
replaced by the present great temple of Lingaraja in the Somavamst 
period. Sasanka's territory was extended as far as Kongoda. Along 
with the construction of this Tribhuvaneswar temple by Sasanka, it 
is also presumed that the early temples like Satrughnesvar, 
Bharatesvar, Laksmanesvar and Swarnajalesvar belonging to the 7th 
century A.D. must have been built by him or his feudatories 
(Sailodbhavas}) who had extended their territory to the vicinity of 
Bhubaneswar. Saivism practically became the royal religion in the 
Sailodbhave dominion of Kongada from the middle of the 6th century 
A.D. to the early part of the 8th century A.D. But they were not the 
upholders of the Lakulisa-Pasupata cult. But from the preamble of 
their charters‘® we learn that they worshipped "the matted hair of Siva, 
whichis embraced by the moon with his tender beams, resembling the 
clean fibres of a lotus stalk, whose radiance is besmeared with the 
tawny rays of the bright gem or the great serpent, whose tie becomes 
loose when Parvati seizes Siva by hair, and from which the particles 
of ashes are washed away by the leaps of the Gangetic water." In the 
Sailodbhava inscriptions“? it is also recorded that on the summit of 
Mahendragiri Pulindasena, the progenitor of the family, worshipped 
Lord Siva with his "matted hair, besmeared with ashes and associated 
with Ganga and the crescent moon on his head embracing Parvati as 


133 


Digitized by srujan ka@gmail.com 


the alingana pose. This is the earliest reference to the worship of Siva 
in the form of Uma-Maheswar in Orissa. Several such images are 
found from Krishnagiri, Bankadagarh, Huma, Bhubaneswar, etc. 
along with the composite Uma-Maheswar image of the Khiching 
Museum. This Siva of the Satlodbhava times was not terrific but a 
divine being who is ever serene and eternal (sasvata santarupam)*®, 
From these evidences it is clear that the Satlodbhava kings dedicated 
their time and energy in upholding the doctrine of the Mattamayura 
sect under the initiative of Rudrasiva, the lord of Amarddaka Tirtha,? 
{identified with modern Amouda village of the Mayurbhanja district) 
and according to its tenets. It seems that during this period, centering 
round Saivism, there began some tantric and yoglc practices and 
penances, which are indicated in the Tapang cave Inscription”! which 
reads as "Srilanthasya asadhamma; i.e., Srikantha who spreads the 
religion around. This Srikantha may be identified with the celebrated 
Srikanthacarya of the Amarddaka school. He settled for sometime in 
his asrama at Tapang in the Kongoda territory (now in Puri district) 
of the 7th century A.D. and popularised the Satva Siddhanta system 
which was sponsored by the Amarddaka school. 


During the rule of the early Bhaumakaras in the 8th century A.D., 
there was a retardation in the progress of Salvism in Orissa. Although 
the early rulers were all devout Buddhists,®? they were not intolerant. 
Madhavidevi, the queen of Buddhist Subhajaradeva I, was a Saivite 
who burnt the temple of Madhavesvara Siva at Jajpur as Is known 
from the Hamsesvar temple inscription.™ In course of time, Buddhism, 
under the influence of tantrism, came very close to Saivism. This led 
to tthe revival of Saivite activities in Orissa during the rule of the later 
Bhaumakares. The construction of some caves in Dhauli®““ and 
Ganesa Gumpha™” by the Bhauma rulers for the Saiva ascetics 
indicate the temporary decline in the spread of Buddhism, obviously 
due to the activities of the Saivacaryas who possibly drew their 
inspiration from Sankaracarya®® who visited Orissa in the 9th century 
A.D. The Ekamra Purana®’ also bears a veiled allusion to this conflict 
of religious ideologies. The Hindol plate of king Subhakaradeva III? 
records the donation of a village Naddilo for the worship of God 
Baidyanath Bhattaraka. Subhakaradeva IV also declared himself as 
a ‘Paramamahesvara’. The two Baud charters®® of Pruthvi Mahadevi 
(c.894 A.D.) record the grant of Villages for the worship of Uma- 
Maheswara enshrined in the temple of Nannesvara-Siva built by 
Sasilekha in commemoration of her deceased father Nanna. Vakula 
Mahadevi was also a devout worshipper of Siva as she used the title 
"Parama Maheswara” in her own charters. 
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In the Saiva temples of the Bhauma epoch, the synthesis of thought 
of Lakulisa-Pasupata School, the Mattamayura School and tantric 
Buddhism is reflected on the face of the sculptures. According to Dr. 
K.C. Panigrahi®!, the Lakulisa Images are the modified forms of 
Buddha in dharmacakrapravartana mudra. The glorious example of 
this is the Parasuramesvara at Bhubaneswar and the Simhanath 
temple on the Mahanadi valley near Badamba. Along with two 
Lakulisa images on the front facade of the Jagamohana of the 
Parasuramasvar temple, the other significant Saivite sculptures are 
Nataraja, Arddhanarisvara, marriage of Siva-Parvati etc. This 
archaeological evidence leads us to believe that the followres of the 
Lakulisa-Pasupata school joined hands with those of the Sativa 
Siddhanta school of Orissan Saivism of the 8th century A.D. and as 
such Lakulisa was accepted by the Satvacaryas or the Mattamayura 
cult as an incarnation of Siva. In this epoch, the tantric dharani®? 
proves that Buddhism lost its identity and completely merged itself 
with Saivism. Thus the tantric form of Vajrayana was incorporated 
into Saiva tantra and Siva who was worshipped as terrific Bhairava In 
the Bhauma epoch. A number of such images of Uma-Mahesvar, 
Bhairava, etc. have been found in the Prac! valley, Khiching and other 
temples of this period. The other important centres of tantric Saivism 
were Viraja (Jajpur) and Hirapur, where the 64 yoginis were worshipped 
along with Bhalirava. In the Vaital and Sisiresvara group of temples of 
Bhubaneswar, we also find the Impact of tantrism as there are 
significant representations of Siva as Bhairava. This fierce aspect of 
Siva was accepted in the Bhalirava cult of Orissa in the 8th century 
A.D. Due to the influence of this Bhairava cult, in the tantric 
literature, Jagannath ts depicted as Bhatrava® and Vimala as Bhalravi. 
This Bhairava seems to be connected with the concept of "Aja-Eka- 
Pada” which, in course of time, was merged in the Jagannath cult. 


Under the Bhanjas, Saivism gained a stronghold in a considerable 
part of Orissa starting from Mayurbhanja to Ganjam. “1 heir influence 
also spread as far as Sonepur in the western part of Orissa. The 
Bhanjas trace thelr origin from one Ganadanda Virabhadra,® a tribal 
chief, who was associated with the Virabhadra cult that emerged with 
the simultaneous rise of Saivism and Saktism in Orissa. The Saivite 
teachers who disseminated Sativa Siddhanta system in Kosala and 
Kalinga in the post-Gupta period, also extended considerable influence 
on the Bhanjas of Khijjingakota (Khiching). In the copper plate 
inscriptions of Ranabhanja® we find the emblem of semi-full-blown 
lotus, a standing bull, a trident and a crescent moon. At a later stage, 
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they worshipped Bhalrava, one of the eleven Rudras, under the 
influence of the tantric form of Saivism of the Mattamaurya school. In 
the Sonepur grant, Satrubhanjadeva was the first Bhanja king to 
invoke the grace of Bhaltrava. (Tad Bhatravam Haravapuh bhavatah 
prapatu). Nettabhanja of Ghumsar region has invoked the grace of 
Sadaslva® decorated with matted hair, crescent moon, garland of 
skulls, and the great serpent. (Jatarhara Khanda Sasankasekharah, 
Kapalamala Sita bhasma dhusarah / Sphuran Mahapannagavaddha 
Kartkanah, Sadasivam Vo Vidadhatu Samkarah). Later on, the Bhanjas 
were inspired by an eclectic outlook and contributed to the rise of 
Harihara cult, illustrated by the significant twin temples of 
Nilamadhava (Visnu) and Siddhesvara (Siva) at Gandharadi®® built 
during the time of Ranabhanjadeva. It is only with the rise of the 
Imperial Gangas and the great Vaisnavite teacher Ramanuja, they 
ultimately accepted Srivaisnavism in the 13th century A.D. 


In South Kosala Mattamayura School of Saivism emerged as a 
triumphant faith from the time of Mahasivagupta Balarjuna. His 
Ladhia plates®® inform us that he granted a village to Isanesvara 
Bhattaraka at the request of his Saivaguru Sulapani who was a 
disciple of Pramathacarya. Rudrasiva, Srikantha, Sadasiva, 
Pramathacarya and Sulapani were the stalwart Siva ascetics of the 
Mattamayura line, who by their persuasive spiritual power, exerted 
overwhelming influence over Balarjuna and his contemporary kings 
of Orissa. Balarjuna also appears to have made rich endowments for 
the construction of the Saliva shrines at Sirpur near Raipur (M.P.), 
Mohanagiri, Belkkhandi and Ranipur Jharial of western Orissa. This 
sect became dominant in this region with the rise of Acarya 
Gaganastva’® or Goganasiva II in the last quarter of the 9th century 
A.D. He seems to have built the temple of Somesvara Siva at 
Ranipadraka”! (Ranipur-Jharial) and the shrine of 64 yoginis”? along 
with Bhairava by the side of this temple. It was undoubtedly a great 
religious centre of tantric Saivism. At Ranipur, Salvism and Saktism 
were synthesised in the background of tantricism which gave rise to 
the 64 yogini cult. When the Somavamsis extended their territory on 
the Mahanadi valley, they constructed their capital at Yayatinagara”? 
which may be identified with Jagati near Baud or Chaudwar near 
Cuttack. Under their patronage several Saivyite shrines were 
constructed at Baud and its neighbourhood. The temple of Ramesvara 
is placed here in a star-shaped Yoni-pitha attributed to the tatntric 
origin.”* 
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During the Somavamsi rule in the 10th and 1 1th century A.D. Saivism 

reached the zenith of its development and enjoyed predominance over 

other religious sects In Orissa. There was a spate of Saivite activities 

in the coastal plains which recently came under the rule of the 

Somavamsis. The rulers of this dynasty, were staunch Saivites as 

Indicated by the assumption of the title of ‘Paramamaheswara’ In 

thelr official documents.” They introduced the Mattamayura sect of 
Saivism in the coastal Orissa which was previously prevalent in 

Kosala, the original homeland of the Somavamsis. As a result, the 
Pasupata system lost its importance as the Somavams! temples bear 
only a few Lakulisa images of this sect during this period. Among the 
Salvite temples of this period, the Muktesvara, the Rajarani, the 
Brahmesvara and the Lingaraja stand unique. According to a tradition 
prevalent in Bhubaneswar, Yayati I”° built the Muktesvara temple 
when he conquered the coastal tract of Utkal and Jaid the foundation 
of the Yayatinagara on the bank of the Mahanadi in the 10th century 
A.D. The Muktesvara is one of the most beautiful temples of India and 
has been designated by Fergusson”’ as the "gem of Orissan 
architecture", by R.L. Mitra’? as a "charming epitome of the perfection 
of the Orissan architecture" and by M.M. Ganguly’ as a "dream 
realised in sandstone". Dr. K.C. Panigrahi®°, in view of its architectural 
and iconographic peculiarities, considers it as a dividing line between 
the earlier and the later group of the Orissan temples. Two images of 
Lakulisa are found in this temple— one in "dharma-cakrapravarttana 
mudra” and the other is "bhumtsparsa mudra"”. This proves the 
prevalence of the Pasupat sect and the influence of Buddhism on 
Salva images of the 10th century A.D. Besides, we also notice a good 
number of tantric images like the Saptamatrukas with Virabhadra 
which are prominently exhibited in the artistic skill in the eight petals 
of a full-blown lotus placed upside down decorated on the ceiling of 
the Mukhasala. The Rajarani temple is a significant monument of 
exquisite workmanship of Indraratha,®! the son and successor of 
Bhimaratha, and a devout worshipper of Siva. The cult images carved 
in walls of the temple reveal its identity as a Saiva shrine. At the very 
entrance of the Jagamohana, we notice two figures wearing jatamukuta, 
garland or skulls and cobra which indicate the representation of the 
Saivite thought of the Mattamayura school. However, in the lintel of 
the Jagamohana, there is also an image of Lakulisa in the Yogamudra 
accompanied by four disciples on the side panels. In the local tradition 
Yayati II is taken to be the builder of the gigantic temple of Lingaraja, 
the climax of Saivite architecture, in saka Samvat 888°? (=966 A.D.). 
But our view is that the temple was neither built in the 10th century, 
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nor by Yayati II of the 11th century who had hardly any time at his 
disposal for the construction of this colossal temple. It is also doubtful 
if he was really a Saivite in his religious faith as he was a worshipper 
of Ambika according to the Murajamura charter.® 


However, his son Udyota Kesari occupies a significant position in the 
history of Saivism in Orissa and his reign marks the climax of Saivite 
art and culture in the State. Centuries of preparation under the 
Satlodbhavas, Bhaumakaras and the Somavamsis resulted in the 
culmination of the gigantic monuments of Brahmesvara and Lingaraja 
in the middle of the 11th century A.D. The protracted wars of the 
Somavamsis which involved Candihara Yayati II, were brought to an 
end by Udyotakesari who spent lavishly from the royal treasury and 
produced these two great Saivite monuments of the East through 
artistic excellence. In this venture, he was persuaded by his preceptor 
Bhavadeva,®* the author of Tantranava and a tantric teacher, who 
lived in the Krttivasaksetra at that time. Udyotakesarl wanted to 
represent the ideologies of Saivism, Saktism and tantric cult in the 
great temple of Brahmesvara which was caused to be erected by the 
orders of his mother Kolavati. Ekamra Purana®? refers to the prasada 
of Brahmesvara as an elderly member (jyestha) of the Bhubaneswar 
group of temples (Prasadam prathamoyam ht ksetre ]jyestha sanatana 
x x x Brahmesvara-iti-khyatam sarvasurasurarcitah). The temple was 
designated as ‘Kirttiroja’’® by the orders of Kolavati. The temple 
contains a number of Saivite images, i.e. Ekapada Siva, Nataraja, 
Arddhanarisvara, etc. Ekapada Siva holds a trident, dambaru, and 
akshyamala in his hands, wears a garland of skulls around his neck 
and stands on an apasmara purusha. Such representation indicates 
the strong influence of the Mattamayura school of Saivism. The 
temple also contains Salivite and Sakta images in the terrific form 
which indicate the tantric features probably due to the influence of 
Bhavadeva, the tantric preceptor of Udyo‘akeshari. However Saivism 
in Orissa reached its high water mark when Udyota Keshari or 
Lalatendukeshari constructed his "Bhubaneswar Deula" in the middle 
of the 11th century A.D. He, having extended his patronage for the 
construction of the temple of Brahmesvara as to the pious desire of his 
mother, was probably determined to producee a colosal Saiva shrine 
which would not only mark the zenith in the rise and growth of 
Salvism in Orissa but would also bring about a synthesis of Vaisnavism 
and Sativism through the Harihara cult. In fact from the 5th century 
to 10th century A.D. both Vaisnavism and Saivism evolved in Orissa 
through varlous stages of antithesis and synthesis and the Harihara 
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cult reached a definite stage in the cult of Krittivasa at Bhubaneswar. 
Thus Lingaraja of traditional fame as the celebrated tutelary deity of 
Bhubaeswar was in reality called Kirttivasa in the 11th and 12th 
century A.D. It is probable that Udyotakesharl named this temple as 
Kirttivasa in memory of the temple of Brahmesvara which was called 
‘Kirttiraja’. The first epigraphic evidence of the name Kirttivasa is 
noticed in the Lingaraja temple inscriptions®® of Anantarama 
Codagangadeva of the year 1134 A.D. However, there is no epigraphic 
evidence to show that Udyotakeshari was the builder of the LingarajJa 
temple, but a comparative study of the temple of Brahmesvara and the 
temple of Lingaraja shows that there is considerable resemblance 
between the two. However, by consideration of the style of construction, 
Brahmesvara seems to have been constructed before the great temple 
of Lingaraja. The cult images and sculptures of Lingaraja seem to have 
been inore refined and polished than that of Brahmesvar, Hence 
Udyotakesari is to be given the credit as the builder of the Lingaraja 
temple. Siva in his phallic form is enshrined here. The Linga is a 
natural one and is known as svayambhulinga. The local priests point 
out a natural line of the Linga as the line demarcating half of the Linga 
as Hari and half as Hara. The ayudha on the amalaki of the ternple is 
represented partly by a trident and partly by half of a disc. The leaves 
of Vilva and Tulast which are favourites of Siva and Visnu respectively 
are used here for the worship of the deity. The sculptural representation 
of Nanda, Yasoda, and Srikrisna that appear on the southern wall of 
the Vimana, lends support to the view that the temple had emerged 
as a shrine of Harihara in the 12th century A.D. 


The rise of the Imperial Gangas as the rulers of Orissa provided ample 
opportunity for the expansion of the Harihara cult. Anantavarma 
Codagangadeva was a ‘paramamahesvara’ and expressed his devotion 
to Siva in his Kornt copper plate®® (S.E.1003). But in his Komi plate®® 
(S.E.1034) and Vizagpattam plates®! he declared himself as a Parama- 
Vaisnava. This change of religious faith is attributed to his coming in 
contact with Ramanuja®, the great exponent of Vaisnavism, who 
perhaps visited Pur! between 1107-1111 A.D. and was influenced by 
him. Codaganga constructed the temple of Purusottama Jagannath 
and Laksmli at Puri®. Thereafter Saivism lost its pre-dominant position 
and Valisnavism began to dominate the religious life of Orissa. 
However, Codaganga continued to extend patronage to Saivism and 
visited the temple of Kirttivasa again and again under his direction 
Vaisnavite elements were introduced in this temple, which was 
already considered to be the shrine of Harihara. The Imperial Gangas 
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adored Purusottama Jagannath as an embodiment of Visnu and the 
religious belief of the whole country was centred round him. With the 
rise of the Suryavamsis in the 15th century A.D. Jagannath 
consclousness was spread over the extensive land from the Ganges to 
Kaveri and the monarchs regarded themselves as servants (Seva’ca) of 
Lord Jagannath. In this great religlous movement Vaisnavism, Saivism, 
Saktism and other minor religious systems were incorporated. 


An analysis of the history of Jagannath indicates that Saivism had 
rendered remarkable contribution to the evolution of this Jagannath 
cult. We have noticed earlier (Bhauma period) that Oddiyana or Orissa 
was a great centre of tantric Saivism where Jagannath is described as 
Bhairava®*“ and Vimala as Bhairavi. This Bhalrava cult developed in 
the 8th century A.D. in Orissa initiated by the Saivite teachers of the 
Amardaka School. The Saptamatrka images along with Virabhadra in 
the Markendeswara temple compound prove without doubt that Puri 
was a centre of tantric Saivism during the Somavamsi period and 
Jagannath had already attained celebrity as Bhairava among the 
Salivites. In fact, an image of Bhalrava was worshipped along with 
Jagannath in the jewelled throne for a long time and it was then 
thrown into the sea by the priests when the throne was under repair. 
This shows that Jagannath was worshipped as Bhairava for centuries 
and with the arrival of the Imperial Gangas and Ramanuja, Vaisnavite 
traditions speedily developed around the cult of Jagannath. H.V. 
Stietencron® finds striking resemblance of the figure of Jagannath — 
the image of Jagannath with a Sivalinga and Mahisamardini in one of 
the panels of the ternple of Konarka and concludes that the image of 
Jagannath evolved out of Ekapada Bhairava. In the Bhogamandapa®? 
of the temple of Jagannath we find an image of Siva seated on a bull, 
a Nataraja figure in Tandava pose and images of Jagannath, Siva and 
Durga together. This undoubtedly strengthens this view and indicates 
strong Saivite influence over the cult of Jagannath. Thus in the 
ultimate analysis with its various ramifications Orissa contributed its 
own share to the assimilative character of this Jagannath cult. 
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Saiva Ksetras in Orissa 


Dr. U. N. Dhal* 


In the past the boundary of Orissa extended upto the river Ganges in 
the north, the river Godavari in the south, the mountain Amarakantaka 
in the west and the Mahodadhi in the east. Unfortunately at present 
different parts of it are annexed to the adjoining states like West 
Bengal, Bihar, M.P., Andhra Pradesh, etc. In view of its geographical 
position, it served as the gateway between the north and the south and 
vice versa. Various cultural, religious and social traditions, while 
passing through from one direction to the other, left their indelible 
marks on the soil. The primitive religious traditions traced here 
include Siva worship in the form of icon mostly in linga form. In view 
of its popularity one can meet with Siva shrines in the nook and corner 
of Orissa, so the entire state can simply be called a Salvaksetra. But 
there are certain areas, which are earmarked as Salvaksetra in view 
of the specific features related to Siva and they are also depicted in the 
ancient religlous texts. 


The term Ksetra is somewhat technical in character. It denotes not a 
singular spot but an area. There are numerous ksetras in India, which 
are sacred to one deity at the early age, but different deities were 
installed there in subsequent periods also. Among them mention may 
be made of Kasi, Prayaga, Kuruksetra, Puskara, Gaya, etc. which are 
ascribed to certain major deities of the Hindu pantheon. As to the area 
ofa Saiva Ksetra, Narayana Bhatta's statement on Kasi, asa Saivaksetra 
per excellence is worthmentioning,: 


Pancakrosapramanam tu ksetram dattam maya tava / 

Ksetramadhye yada Ganga gamisyati saritpattm // (p.101) 

And the boundary of the same {s put thus : 

Varana capy Asts caiva dve nadyau suranirmite / 

antarale tayoh ksetram vadhya na visate kvacit  // (p.102) 
Similarly the Vayu purana (2, 43-50) speaks of Gayaksetra as an 
(Asuraksetra) extending to five krosas - Pancakrosam Gayaksetram 


krosam ekam Gayasirah/ Trtsthali Setu p.342. Thus, a ksetra points 


* Retired Reader in Sanskrit, Utkal Untversity. 
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to a certain area, sacred to one divinity or the other, which is accepted 
to be a place of pilgrimage by the devotee of the deity and the populace 
at large. 


Likewise we come across a large number of places sacred to Siva, 
which extends to various regions in the different districts of Orissa. 
In the absence of a systematic survey, we have to depend mainly on 
the ancient sacred texts, etc. of the State. 


Among those ksetras of Orissa sacred to Siva, the Ekamraksetra 
seems to be the oldest. Besides the Brahma Purana (Ch.41) local 
Sanskrit works which highlight Ekamraksetra include the Ekamra 
Purana, the Siva Purana (I. 13:11.Chs.3; 20-30 etc.) the Ekamra Candrika, 
the Svarmadrimahodaya, the Kaptla Samhita, the Sivalilamrta, (Chs. 
7-10), the Bhanjamahodaya Campu etc. The Brahma Purana portion, 
which deals with tke four Ksetras of Orissa seems to have belonged 
to c. 12th to 13th century A.D. The Ekamra Purana the earliest among 
the sacred texts of Orissa could not have been composed before the 
Fourteenth Century A.D. The rest of the above works must have been 
later than the Ekamra Purana. Thus these works nicely deal with the 
ksetra. 


Besides Ekamra Ksetra, there appear some other ksetras in the State, 
which probably came into being later. The Practimahatmya (c. 13th to 
14th century A.D.), which glorifies the river Praci, a tributary of the 
river Mahanadi, the longest river of Orissa, describes the sacred valley 
of the river. The entire valley at the interval of one Krosa is adorned 
with one Sivalinga making it twelve in number. Thus the entire valley 
can be included among the Saivasketras of Orissa. 


The Virqja Ksetra Mahatmya (c. 15th & 16th Century A.D.) glorifies the 
Virajaksetra as Sambhava ksetra or the ksetra sacred to Sambhu also. 
The other work of importance in this regard is tthe Kapila Samhita 
(c. 16th Century A.D.) which adds Sikharesvar at Kapilasa (also called 
Kailasa on earth), Dhenkanal to the list of Saivaksetras as well. 


The Bhanjamahodaya Campu of Nilakantha Mishra, (1764-1792 
A.D.) besides eulogizing the Bhanja dynasty also describes the valley 
of the river Vaitarani which ranges from the mountain Gonasika in the 
Keonjhar district up to the Virajaksetra, Jajpur district. It is believed 
that Brahma set up Sivalingas on the bank of the river Vaitarani at a 
distance of one krosa (or two miles) beginning from the Gonasika hill 
to the sacred Virajaksetra Jajpur. Thus the author tries to justify the 
area as a Saivaksetra of importance. 
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The Siva Purana (C. 15th Century A.D.) a later work adds some places 
of Saivaite importance, which includes Brddhesvar at Chaudvara, 


Cuttack. 


Besides the references recorded in the above texts, a large number of 
places sacred to Siva also developed later on. To form some idea about 
them some of them are stated below : 


Lokanatha, Purl 

Nilakantha, Puri 

Dhavalesvara, Cuttack 

Suvarnesvara, Sonepur 

Kosalesvara at Vaidyanath near Sonepur 
Ranipur Jharial, Bolanglr 

Maraguda, Kalahandi 

Saranda, Sambalpur 

Vedavyasa, Sundargarh 
Candrasekhara, Khiching, Mayurbhan} 
Manitri, Mayurbhan} 

Kusalesvara, Keonjhar 

Candanesvara, Balasore 
Akhandalamani, Aredi, Bhadrak 
Trilocana, Jajpur 

Varunesvara, Arel, Jajpur 
Akhandalesvara, Jajpur 
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Saivite Deities and Connected Problems in 
Orissan Art and Architecture 


Dr. G. C. Chauley* 


Siva is an important God of Hindu mythology and pantheon. He is 
believed as Creator (Sristikara), Preserver (Sthitikara) and Destroyer 
(Samhara) or Absorber (Pralayakara). He is the Lord of all beings — 
Pasunam Patt, a great God (Mahadeva) or Mahesvara, the Supreme 
God. This element of superiority to Siva as a Lord par excellence has 
survived through centuries down tks day. 


The varied growth and expansion of the Siva Cult had undoubtedly an 
earlier beginning in the North. Innumerable temples are constructed 
in honour of Siva throughout the length and breadth of the country 
and the total number of them dedicated to Siva surpasses the total 
number of temples of other Brahmintcal deities. Mention may be made 
of some of the notable temples in India. Rock-cut Cave Temple at 
Badam!t/Athole of the Chalukyas, Shore temple of Mahabalipuram of 
the Pallavas, Brihadeeswara temple at Tanjore, Gangaikonda 
Cholapuram of Cholas, Tinmurti of Elephanta and Kalilasa temple at 
Maharashtra of the Rastrakutas, Hoyasalesvara temple of Halebidu, 
Lepakshi temple of Karnataka, Apsidal Siva temple at Chesrala and 
Gudimallam of Andhra, Mukhbalingam temple at Srikakulam, Somnath 
at Gujarat, Kedar, Badri on Himalayas, Siva temple of Kangra, etc. 


They are varied in form and height and representing landmarks in the 
Indian history and culture of their respective period and region. 


Orissa occupied an Important position in the Indian sub-continent 
connecting North and South and as a result Orissa is having the 
distinction of getting influences of both south and north and thus 
never lags behind from the main stream of Indian Culture. The 
neighbouring States with rich cultural heritage have also acted, a 
great hinterland and inspired people and rulers of Orissa by 
undertaking construction of inumerable religious edifices/temples/ 
tanks, etc. 


* Archaeological Survey of India 
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A happy synthesis or blending is made by Kalinga artists and master 
craftsmen to all those ideas borrowed and paved the way to exhibit 
their genius by introducing a new school or order i.e. Kalinga School 
in Indian art and architecture as described on an inscription found by 
Prof. R.D. Banerjee in Amritesvara temple at Holal in Bellary where all 
the Schools are mentioned viz. Nagra, Dravida, Vesara and Kalinga. 


Inspite of all we do not have a chronological history and our early 
history is shrouded in mystery. A systematic and analytical study is 
felt necessary to solve these untold facts of history which may help to 
throw sufficient light to clear all points of obscurity towards the 
growth and development of the Art and Architecture of Orissa. So we 
have to fall back upon the existing Archaeological remains both in 
Orissa and in the neighbouring states to find out a reasonable 
Archaeological solution; mention may be made of a few such riddles. 


1. When and from where did the Pasupat-lakulisa cult enter 
Orissa? 


2. Whether Parasurameswar temple and other early shrines of 
Bhubaneswar are indigenous conception or influenced by the 
Calukyas of the South or the Guptas of Kosala ? Is there any 
prototype of them ? 


3. Who introduced the high platform in temple architecture 
discarding the temples emerging from the ground level as 
exhibited in Parasurameswar, Bhavanisankar, Satrughneswar 
and Suvarnajaleswar, Durga temple of Baidysvar and 
Bhubaneswar Mahadev temple at Balia in Cuttack district ? 


4. Whether the Nagasakha or Naga motif used in Orissa is an 
independent outcome of the Kalinga artists or borrowed from 
other regions ? 


5. Has the star shaped or stellate ground plan of the Deul as 
exhibited in Boudh its prototype outside Orissa ? 


6. Genesis of circular 64 Yogini in Orissa. 


7. Prototype of Monolithic model shrines of Rekha, Pidha and 
Khakara mundi types available in Jajpur area and of the Sahasra 
Linga shaft. 


They are connected with Brahmanical Hinduism. It would not be out 
of place to mention here that votive stupas are found in plenty in 
connection with Buddhist establishment at Nalanda, Bodhgaya, 
Ratnagiri, Lalitagiri, Udayagiri, NagarJjunakonda, etc. Is it an exchange 
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i.e. interchange or exchange of ideas between two principal religions 
or an independent outcrop. 


Andhra played a predominant part in the spread of Lakulisa cult 
worship. Mention may be made of two such important centres viz. 
Gudimallam and Mukhalingam temples. The scholars believed that 
the Lakulisa Pasupat cult is prevalent in Gudimallam area right from 
2nd c.B.C. So when a developed Pasupat cult is flourishing beyond the 
border of Orissa it is quite natural that the Lakulisa cult entered into 
Orissa from Andhra. The followers used to live in caves and in Sitabinji 
area of Keonjhar a group of Lakulisa followers used to live. The 
existence of Caturmukha linga and names of teachers inscribed on 
Rock Boulders in Brahmi character of 5th century A.D. is a glaring 
example. The existence of the Pasupat cult in Ekamra Ksetra is 
attested from the names of temples like Parasuramesvara, Maitresvar, 
Nakuleswar which are named after Pasupat Lakulisa teachers. The 
Panchapandava cave near Bhaskareswar seems to be the dwelling 
place of Pasupat followers. Even Dr. Panigrahi believed that the sect 
was so popular and powerful that the existing Asoka Pillar is chiselled 
and given the shape of Siva Linga now existing within Bhaskareswar. 
The sculpture depictions of Lakulisa either in company of 4 disciples 
or alone are some of the evidences of popularity of the Pasupat 
Lakulisa cult within the fold of Saivism in Orissa. 


The discovery of the ruined temple at Malhar locally known as Bhim- 
Kichak and the Siva temple of Tala near Bilaspur datable to circa 5th 
Century AD attestting the fact that the early temple ground plan, the 
pagas or plasters which are one of the malin features of the Orissan 
temple architecture are not found to have been fully developed. The 
ground plan of Parasurameswar is more akin to that of Bhimkichak. 
The pagas appear as more shallow buttresses than the plasters of the 
later period. It would not be an exaggeration if Bhim Kichak is termed 
the prototype of Parasurarneswar, though many scholars believed 
that Lakshman temple Sirpur has a close resemblance. 


It is generally believed that construction of temple on the raised 
platform was introduced in Orissa by the Gangas. But if we examine 
some of the early temples of Western Orissa, viz. the Boudh Siva 
temples at Gandharal, Indralat Brick temple of Ranipur Jharlial 
datable to circa 8th-9th century AD, one will find that the above 
temples are existing on high platforms and their antiquity goes to 200 
years prlor to the advent of the Gangas. If we go beyond the border of 
Orissa i.e. to Eastern Madhya Pradesh or Chhattisgarh area, the 
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temples of the Pandavamshas are all constructed on high platforms 
viz. Sirpur Laksman temple, Rajiv Lochan temple, Andhal deul in 
Bilaspur, Siva temple at Arbhar and Jain temple at Arang. So the idea 
of construction of temple on high platform is an exchange of the ideas 
by artisans of both regions i.e. Orissa and Daksina Kosala. Since 
majestic temples like Lord Jagannath Temple, Puri, Sun Temple, 
Konark are standing on high platforms, it is believed a Ganga 
phenomenon. 


The Nagas depicting on the door jamb as part of the decorative motifs 
are existing on the lintel of Rajim, Sirpur, Arbhar. The Kosala artist 
has left no stone unturned to inject a sense of reality of Naga couples 
twisted and rolling downwards from the lintel to the both side door 
jambs. Since the snakes or Nagas are absent in early temples of Orissa 
but found in plenty in the temples constructed during early Somavansti 
period l.e., Mukteswar, Rajarani, Lingaraj, Brahmeswar, Megheswar, 
etc. it is reasonable to believe that such motif has travelled to Orissa 
through Mahakosala with the ruler i.e. Somavamsis as we won't get 
any close parallels in neighbouring states like Bengal and Andhra 
Pradesh. The two snake couples depicted on the sides of the window 
in the mukhamandap of Gandharadi in the 8th-9th century AD later 
became as model in all other temples in Orissa. 


The nucleus or prototype of star shaped temple is traced recently at 
Arbhar in Bilaspur district. The temple is in complete ruinous state, 
only in ground plan the star shapes numbering five prominent 
projections are existing with Sivalinga at the centre, the yoni pitha is 
missing. The Nataraj Siva existing on Nandi Mandap is a masterpiece 
of Mahakosala art and stylistically datable to 6th-7th century AD. It 
is quite plausible that the stellate ground plan of Boudh having 8 
corners or projections are later derivations of at least 200 years after 
the construction of Arbhar Siva temple and thus the concept is 
borrowed from Kosala region by the early Somavansis on the soll of 
Orissa i.e. in Boudh with modifications. The star shaped brick temple 
at Burikomna in Kalahandi is also noteworthy for its terracotta art. 


The existence of circular 64 yogini temples at Bheraghat, Khajuraho 
and other places in Madhya desa has inspired the Somavamsis to have 
64 yogini temple at Ranipur Jharial and Bhoumakaras in Hirapur 
near Bhubaneswar. Both are having remarkable dissimilarities and 
peculiarities in size and shape. But in the central part of each circular 
shrine Siva is existing. None of the two sets bear any label inscription 
identifying the Yoginis but it is unique in Orissa. 
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The offer of votive temple model had assumed great ritualistic 
significance during the Visnukundin and early Calukya time (3rd-6th 
century AD). Monolithic model shrines in the foreground of Chejerala, 
Aihole are the earliest examples. A large number of such monolithic 
miniature shrines is available in Jajpur and Bhubaneswar which 
clearly shows the idea has travelled from Andhra due to close contact. 


The glimpses of Siva Parivara devatas and other divinities, semi 
divine beings that are depicted in different parts on the outer wall of 
notable temples like Parasurameswar, Simhanath, Mukteswar, 
Brahmeswar, Rajarani, Lingaraj, etc. are : (i) Ganesa, (ii) Kartikeya, 
(11) Parvati, (iv) Mahisamardini, (v) Matrkas, (vi) Linga-lingapuja, (vii) 
Mahesamurt!, (viii) Daksina murtti/Virabhadra/Bhairava Lakulisa, 
(ix) Ardhanari/Harihara/Ekapada Siva/Uma sahita, (x) Bhiksatana 
Murtti/Gangadhara Murtti, (xi) Andhakasura Badha/Gajasamhara 
Murtti/Ravananugraha, (xii) Nataraj form of Siva, (xiii) Marriage or 
Kalyana Sundara Murtti of Siva, (xiv) Asta Digpalas, (xv) Visnu/ 
Varaha/Gajalaksmi/Ganga-yamuna/Surya/Kama couple, (xvi) 
Mithuna couple/erotic scenes, (xvii) Gandharvas/Kinnaras/ 
Kirtttmukha/ Secular scenes etc. Epics like the Ramayana and the 
Mahabharat too are depicted within the outer wall of temples. 
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Tantric Saivism in Orissa 
Dr. H. C. Das * 


Withits origin in the pre-Vedic society and on account of its continuity 
over the ages, Saivism occupies a unique position in the religious life 
of the Indian people. The worship of Sivalinga as the phallus and 
observance of Salva festivals are common religious phenomena in 
every Hindu village. Siva happens to be the most popular god of the 
Hindu religion. He enjoys the distinction of being adored by alll, 
irrespective of castes and creed—the Danavas, Yaksas, Ganas, 
Kinnaras, Raksasas, Guhyas, Devas and so or. 


The archaeological remains unearthed from the protohistorlc sites of 
the Indus valley prove the existence of the cult among the pre-Aryan 
people of India. The qualities and features attributed to Siva in Indus 
period are noticed in nucleus form in the seals and objects recovered 
from the Indus sites. Siva here is represented as seated in a yogic 
posture surrounded by animals and having three visible faces with 
two horns.! This clearly explains the later conception of Siva as a 
Yogin and pasupat. In the view of Marshall, Saivism and Saktism 
commingled with animism formed the religion of the Indus people.? 


In the Rigveda we come across the description of several natural 
phenomena both in benevolent and malevolent aspects. The Aryans 
conceived the Sun, Mitra, Varuna, Indra, etc. in their benevolent 
aspects and the dreadful phenomena in Rudra who went about 
howling with stormy winds "The dreadful phenomena are attributed 
to the wrath of a god, which, however, can be appeased by prayer, 
praise and offerings. Then the god becomes Siva, or the benign. This 
appears to be the natural process by which a belief in such a god as 
Rudra-Siva became established in India in ancient times. ® In the Rig 
Veda Rudra is described as Kapardin (with matted hair), reddish- 
brown in complexion and in multiform, strong-limbed, terrible and 
tawny. He is three-eyed, clothed in animal skin.* This indicates his 
destructive character. As such to appease the God hymns were 
prescribed in the Rig Veda in the forms of prayer and pralse. The 
Taittiriya Samhita distinguishes his benevolent features from the 
malevolent ones. "He is called Girisa and in darker aspect he is 


* Retired Superintendent, Orissa State Museum 
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expected to dwell away from the habitations of the world and be called 
the god of the forest, of thieves, of robbers, who move about in lonely 
places. In this way his range became so wide that he came to be known 
as the lord of the quarters. When his wrathful nature was appeased, 
he became Sambhu (benignant), Samkara (beneficent) and Siva 
(auspicious). Because of his roaming habits in the forest and lonely 
places he is associated with the skin clothing of the savage tribes. The 
signification of the name Rudra appears to be an evil spirit. The 
Rudras are called Ganas or tribes, and Ganapatis are leaders of the 
tribes and Nisadas (forest tribes). Thus the tribals were associated 
with the Rudra. Most probably they were the worshippers of the God 
which because of his character and influence came to be identified 
with Aryan Rudra. © 


The Atharva Vela describes the benignant (Bhaba) and malignant 
characters of Rudra providing the ayudha of thunderbolt. He is 
described as thousand-eyed and killer of Vritra. He is identical with 
the gods like Aryaman, Varuna and Mahadeva. We learn from the 
Vedic description that Rudras assumed all the powers, forms and 
attributes of a Virata purusa, the pervader of the entire universe. 


In the Upanisadic period he is all powerful and all pervasive God in the 
universe. Hence it is sald, the idea that everything in the universe is 
a manifestation of the Lord Almighty (sarvam khalvidam brahma) as 
found in the Upanisads is recorded even in the Yajurveda, in which 
all the different living beings are sald to be the different manifestations 
of Rudra. The benignant figures are his Siva forms and the malignant 
ones are his Rudra forms. Living beings which fly in the air, move on 
the earth, or live inside the earth are nothing but different forms of the 
same Rudra. The beasts and the reptiles which live on the mountains, 
in the forests, under the water, or even under the surface of the earth, 
are the different manifestations of the same Rudra. Nothing in the 
universe, therefore, can be regarded as different from Rudra. This idea 
is recorded in different chapters (kandtkas) of the 16th book (anuvakas) 
of the White Yajurveda and in different parts (anuvakas) of the 10th 
chapter (prapathaka) of the Black Yajurveda.® 


The characteristic features of Rudra-Siva became clear in the epics. 
He is described as terrible, smoke-coloured, three-eyed, carrying a 
trident, fair in complexion with matted locks, clad in bark and in 
animal skins. He is also given the pinak bow, the thunder, a flaming 
trident, a club, an iron dagger and a pestle, carrying the moon in his 
head. He is splendorous like Sun. He rides a bull. He is the patron of 
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songs and instrumental music, his body is encircled with serpents. He 
is described as a lunatic but an Almighty creator. He Is four-headed 
and later on five-headed. In the Mahabharata he is given the epithet 
of Srikantha. Indra out of anger hurled the thunderbolt at him and He 
(Siva) got a mark in the throat. This episode Is indicative of cinflict and 
coalition of two cults.” The bull became his insignia. Thus through the 
process of transformation Rudra-Siva occupied a prominent position 
in the Hindu pahtheon. In the Ramayana Rudra-Siva is very powerful. 
Ravana and his son Indrajit got boons from Siva. It is stated In the epic 
that once Ravana's puspaka chariot got stuck and did not move 
despite all his attempts. This happened because he disturbed Siva 
during his love dalliance with Parvati. Out of anger he lifted the mount 
Kailasa where Siva stayed but was wounded. The gods advised him to 
propitiate Siva. Ravana prayed to the. god (Siva) who offered him a 
boon that he would be invulnerable to all except man and gave him 
the Chandrahasa sword. The Mahabharata is replete with stories of 
Siva. He gave Arjuna the pasupata weapon; Parasuram became 
invincible by obtaining the fatal.weapon from Siva. The episodes of 
Tripuradahana (destruction of three demon cities) and destruction of 
Daksa's sacrifice refer to his rise to power as a god of eminence. In this 
way varlous exploits of Siva have been described in this epic. 


Features of Rudra-Siva and his different manifestations are clearly 
described in Harivamsa.® The genealogy given in this text brings forth 
the names of eleven Rudras such as Hara, Vahurupa, Tryambaka, 
Aparajita, Bhrukap!, Sambhu, Kapardin, Raivata, Mrigavyadha, Sarpa 
and Kapali. It is thus clear that by the time of the Harivamsa the cult 
assumed an independent status in the Brahmanical pantheon and 
grew infinitely powerful. 


In course of time Siva grew in stature as a prominent Hindu god with 
his family members and associates, absorbing both non-Aryan and 
Aryan elements. "The Vedic Rudra imbibed characteristics from many 
kindred gods, and absorbed many regional deities in his person. Some 
of these were non-Aryan and had a long tradition of cultic worship, 
and they brought the traits of those rituals. This explains to some 
extent the weird descriptions of Siva, his followers and devotees. Siva 
is night-roving, snake-shaped, banyan-tree-shaped, holds a skull in 
ithyphallic, lord or keeper of seeds, tiger and lord of cows and 
bullocks. Behind these terms we can see many gods, some of whom 
are totemic, others handed over from primitive tribal societies, some 
death-and destruction gods, some chthonic and vegetation deities, 
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reminiscences of tree and animal worship, ophiolatry, divinity-symbols 
of phallic rituals, animism and many other forms of worship —all 
combined to produce this composite theophany. Each had a different 
code of rituals but in the Siva-syncretism each was given a place. At 
the same time it remains true that this complex Siva is a mythological 
entity, nowhere a mere sum total of all his myriad aspects. Yet each 
of the component gods was locally worshipped and only in theological 
works like the Saiva Puranas or the interpolated portions of the 
Mahabharata was Siva presented in his multi-farious functions or 
manifestations appearing in the totality of his characteristics. The 
result is that his figure becomes somewhat blurred, the distinctive 
features are submerged, a philosophy has to be spun about him and 
he has to become a supreme theistic god to combine all the different 
characteristics. 


The Puranas, which became popular after the epic period upheld the 
glory of Siva in a more sectarian fashion. The Siva Purana, Skanda 
Purana, Linga Purana, Kalika Purana, Vayu Purana, etc. coined 
interesting legends to highlight the importance of Siva. The Skanda 
Purana speaks in glowing terms of Siva Linga worship and of the 
popularity of Varanasi as the prime site of Siva. The interesting story 
in regard to the origin of Siva linga is summarised here. Several sages 
with their beautiful young wives lived in Daruvana. The sages used to 
go to a sacred river at a distance for bath leaving their wives in the 
forest. On one occasion Lord Siva in the guise of a naked mendicant 
appeared before the young ladies and begged for alms. Enchanted by 
the beauty of the young mendicant they sought for his identity. Lord 
Siva intimated them of his identity. They instantly offered him alms. 
The mendicant then left the place but the ladies out of devotion 
followed him to a great distance. The sages returned to the hermitage 
and were disappointed to see the hermitage empty. After a thorough 
search they found their ladies following Siva at the outskirt of the 
forest. Being suspicious of the conduct of the mendicant the sages 
cursed him that his phallus which attracted their wives should fall 
down. As a result of the curse the phallus of Siva immediately dropped 
on the ground. No sooner the phallus had fallen on the ground it began 
to increase in size abnormally. It became so large that its lower portion 
touched the nether world, middle portion pervaded the entire earth 
and the upper part went up to the sky and heaven. The three worlds 
were covered by the phallus. The phallus of the mendicant stands for 
limitless power of the god and his omnipotent character. The description 
of almighty is recorded here. 
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‘digambaro muuktajatakalapo vedantavedyo bhuvanatikabhartta 
sa {svaro brahmakalapadhart yogisvaranam paramah parasca. 
anorantyan mahato mahtyan mahanubhavo bhuvanadhipo mahan 
sa isvaro bhiksurupo mahatma bhiksatanam daruvane cakara. 


(The naked mendicant exhibiting the lot of his free matted hair, 
was none but the Great Lord, the sole sustainer of this universe, and 
known through the ends of the Vedas only. He holds all the creators 
of different creations within his own self, and can be represented by 
the greatest of the great Yogins (performer of austerities), though in 
fact he was superior to them. The Lord exhibits himself through the 
tiniest of the atomic forms on the one hand, and through the greatest 
of the great bodies on the other. He is the greatest of all, the lord of all 
different worlds, and the source of the greatest might. This very Lord 
appeared in the form of a beggar in the Daruvana {lit. (i) woods of trees; 
(1) accumulation of the heavenly bodies for begging alms).? 


Various Puranas record the stories in regard to origin of Sivalinga, his 
exploits and sectarian philosophies superimposing other important 
gods of Hinduism. Thus the custom of linga worship originated in the 
hoary past was deeply established during the Purantc period associated 
with its independent philosophy. Several important sects which 
nourished and developed Saivism are the Kapalikas, the Kalamukhas, 
the Kashmtr-Saivas, the Lingayats, the Siddhantas, the Pasupatas, 
etc.!0 


Saivism, being one of the oldest popular religions of India entered into 
Orissa (known in the past as Odra-Utkala-Kalinga) in the early 
centuries of Christan era. Archaeologically the advent of the religlon 
can be traced to 5th century A.D. There are evidences to prove the 
existence of this religious faith in the 5th century A.D.! The viewpoint 
is based on literary sources and archaeological evidences. Dr. Panigrah! 
is of the view that the Bhaskaresvara Siva Linga now worshipped in 
the temple of the said name was originally a Buddhist pillar which was 
chiselled to a shape of Siva Linga after revival of Brahmanical religion. 
The inscription on the Lion (now preserved in the Orissa State 
Museum) which once was a crowning element on the Buddhist Pillar 
is assigned to be of 5th century character. The circumstances under 
which a Buddhist monument was converted into Lingam reveals a 
rivalry between Buddhists and the Saivas and the triumph of the 
latter over the former. This is attested by an account recorded in the 
Ekarva Purana. The legendary account reveals that there was a fierce 
battle between the gods and the demons on the bank of the river 
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Gandhabat! and the gods ultimately won the battle with the help of 
Siva. The accounts appear to have some historical truth because the 
5th century A.D. witnessed the revival of Hinduism under the Gupta 
monarchs. Thus it will not be unreasonable to believe the fact of 
conflict between Buddhism and Saivism and the ultimate triumph of 
the latter. 


Another point of consideration in this respect is that a series of caves 
excavated during Asoka's regime in the proximity of Bhaskaresvara 
temple were utilised for the abode of the Saiva ascetics. The caves 
tolerably in good state of preservation are locally known as ‘panch- 
pandava gumpha’ consisting of three spacious chambers with 
verandahs. Similar such rock-cut caves assigned for the Saiva ascetics 
are seen at Dangapos! and Sitabinji, the two neighbouring villages in 
the district of Keonjhar. The temporal paintings in the rock-shelter of 
Sitabinji representing a royal procession contain a line of writing of 
5th/ 6th century character. It is known from the rock inscriptions that 
Mukhalingam was the shrine and the saiva ascetics lived with thelr 
disciples in these caves. The two above noted archaeological sites 
reveal the flourishing condition of Saivism in Orissa in 4th/5th 
century A.D.!? The Asanpat stone inscription recovered from a place 
near Sitabinji indicates Siva worship in this region. The inscription 
speaks about the erection of a temple (Devayatana) for lord Siva by 
Maharaja Sri Satrubhana of Naga dynasty. The image which contains 
thirteen lines of inscription below is an eight-armed Nataraja Siva 
with two upper arms holding a snake, the lower ones playing a Vina, 
one verada pose while the other three holding trident, dambaru and 
rosary. It is the earliest Nataraja image ever recovered from Orissa. 
The kings of Nala dynasty (5th century A.D.) where devotees of Siva 
and, that their kingdom was conferred on them by Mahesvara and 
Mahasena.!* The Eastern Gangas who ruled over Kalinga in the 5th 
century A.D. are recorded in their charters as the patrons of Saivism. 
One of the inscriptions of Indra Varman I records his homage to 
Paramesvara who is the creator, sustainer and destroyer of all the 
worlds. Gokarnesvara Siva in the Mahendra Mountain was the 
tutelary deity of the Eastern Gangas. Maharaja Sambhu Yasa, the 
Mudgala king of Ubhaya Tosali was a devout devotee of Lord Siva. The 
seventh century A.D. was a turning point in the history of Saivism in 
Orissa. Sasanka, the king of Gauda who also conquered Kangoda (as 
is kmown from the charter of Madhavara}ja II, 619 A.D.) took vigorous 
steps forascendancy of Saivism in Orissa and destruction of Buddhism. 
The Ekamra Purana refers to the building of magnificent ternple for the 
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Tribhubanesvara at Ekamra by Sasanka. Although it is untenable to 
assign the temple of Tribhubanesvara to Sasanka, tt is no doubt a fact 
that he evidently marshalled the cause of Salvism in Orissa. 


Salvism seems to become a state religion under the Satlodbhaba kings 
of Kangodamandala. The kings of the dynasty were Salvite in faith. 
The earliest Satvite temples like Satrughnesvar, Laksmanesvar, 
Bhubanesvar, Parasuramesvar and Svarnajalesvar at Bhubaneswar 
and the temple of Badagaon in the district of Ganjam and Simhanath 
temple on the Mahanadi are attributed to the kings of this dynasty. 
The copper plates of the Satlodbhaba kings describe Siva greater than 
the sky, superlor to the Lord of divine beings, establisher of dharma 
in the Yajna of Daksa, deeper than the fathomless ocean, brighter and 
more luminous than the sun.!° The Lakulisa Pasupata sect of Saivism 
flourished in Orissa under the illustrious Satlodbhabas. The existence 
of Lakulisa image in the early temples of Bhubaneswar suggests the 
prevalence of Lakulisa Pasupata cult. The names of some early 
temples were also associated with the sect. An inscription in the 
Jagamohana of Parsuramesvar temple records its original name of 
Parasaresvarlike Kapilesvar, Lakulesvar, etc. suggests thelr association 
with the names of famous Pasupata ascetics. As regards-the prevalence 
of Pasupata sect at Bhubaneswar the remarks of Dr. Panigrahi are 
quoted here. "It will thus appear that the name of Lakuli and those of 
some famous teachers of his sect were connected with the earlier 
shrines and one orthodox work. Besides, the oldest matha of 
Bhubaneswar still follows a custom which was observed by the 
followers of Pasupata sect. It was a practice with the sect to set up a 
lingam to represent a dead teacher and to erect a temple for it. The 
same practice is still being followed in the Bharati matha of 
Bhubaneswar, as a result of which a gurvayatana has sprung up 
within its compound. There are now as many as fifteen miniature 
temples of sandstone and laterite, each of which contains a lingam. 
Besides, a number of lingams are to be found in the open space and 
the niches and if credence is given to the statement of the Mahanta of 
the matha, many more still are buried in the kitchen garden. Since 
each of the lingam represents a generation of teachers, we may 
reasonably conclude that the origin of the matha goes to the time of 
the earliest standing temples. This conclusion gains ground from a 
tradition mentioned in the seventeenth chapter of the Ekamra Purana 
that Yama, the builder of the Yamesvara temple, gave a splendid 
matha to a Pasupatacharya who lived in the close vicinity of the 
temple. As it was a practice with the Pasupatas to set up lingams to 
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represent their dead teachers, this practice seems to have led to the 
setting up of innumerable Siva lingams at Bhubaneswar, which the 
Ekamra Purana and the allied works represent as ten millions or ten 
millions less by one. Pasupatism appears to have been responsible for 
increasing the number of temples at Bhubaneswar.!° 


The Bhaumakaras (737-949 A.D.) ushered a new era of development 
in religion. The amalgamation of Saivism and Saktism with Tantrism 
was the special character of the age, when tantric elements appeared 
in the Buddhist monuments and in the Sativa and Sakta temples. A 
special type of ternple known as khakhara was assigned specifically 
for the Sakta-tantric goddesses. The temples of Vaital, Gourt, Savitri 
and Gopalini at Bhubaneswar, Brahmani temple at Abhana and 
Durga temple at Khajuresvar in the district of Balasore, and Varaht 
temple at Chourasi (in the district of Puri) belong to the Khakhara 
order. They are invariably oblong on plan. Their shape is conditioned 
by the oblong formation. One of the larger sides, generally to the east 
has the door facing the presiding goddess enshrined against the 
opposite wall. The shorter sides at the upper portions have the 
representation of barrel vault.!” The temple is intensely dark inside 
creating a dark atmosphere which was conducive for tantric worship. 
The goddess is worshipped in these temples such as Camunda, 
Varahi, Mahisamardint are linked to Saivite cult. 


The hypaethral 64 Yogini temple is the expression of intense form of 
Tantrism, where Bhairava, the central figure is encircled by terrific 
images of 64 Yoginis. The temple is of unusual character. It possesses 
no vimana or stkhara, no garbhagrtha and no main cult image and roof 
over the structure. The outline of the temple is fundamentally 
different from other forms of temple architecture. !8 


Orissa has the distinction of possessing two 64 Yogini temples — one 
at Hirapur near Bhubaneswar and the other at Ranipur-Jharial in the 
district of Balangir. 


The hypaethral temple at Hirapur, the earliest of all, looks like a 
Gourtpatta with a projection of 4' in length, 2' 6" in breadth and 5' in 
height to its east. From the east there is a passage into the temple. The 
height of the enclosure from the ground level varies from 8‘ to 9', the 
length of the outer circumference 90' and the diameter inside is 25'. 
The entire structure is made up of a type of sand stone available in the 
neighbouring stone.quarries, with the foundation of laterite blocks. 
The measurement of passage is 8' in length and 2' 6" in breadth. The 
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foundations of almost all the temples of Bhubaneswar are constructed 
of laterite blocks. The middle portion of the enclosure is embellished 
with a rectangular open mandapa known as Devimandapa (9' 6" x 8'), 
the upper part of which shows recent reconstruction. From the 
ground level the mandapa is 9' high with four doors to the east, south, 
west and north respectively. The niches in inner enclosure and the 
Devimandapa contain the images of Yoginis in chlorite stone and the 
outer surface contains nine images of Katyayani.!? 


The Yogini temple is circular in shape, with the inner diameter of 47 
feet and it is devoid of any projected passage like Hirapur. It contains 
sixty-four niches inside for the 64 Yoginis. In the centre of the circular 
enclosure is seen a mandapa that rests on four pillars enshrining an 
image of three-headed and eight-armed Siva in Tandava dance pose 
and the images of Ganesa and Parvati. The mandapa here like that of 
Hirapur has been reconstructed recently. The temple had originally 
its opening to the south side which is now closed up and converted 
into a niche containing a figure of Chamunda. Probably on closure of 
this door an entrance was made to the east side.20 


The 64 Yogini temples were the great centres of Tantric-Saktism and 
Saivism. Around the Yogini temple of Ranipur-Jharial, about one 
hundred Salivite temples were erected. When the forms of 64 Yoginis 
were concelved and sculpted according to the texts, 64 forms of 
Bhairavas were prescribed in the agamic texts.®! Similar to the origin 
of Yoginis main eight Bhairavas were multiplied into sixtyfour and 
they were considered to be the counterparts of sixtyfour Yoginis. 


A story of Varmana Purana highlights the origin of the mystic Bhalravas. 
In ancient times there was a fierce battle between Mahadeva and 
Andhakasura. Andhaka hit the head of Mahadeva with his mace. As 
a result blood oozed out from the wound and flowed down to four 
sides, From the stream of the blood that gushed out of the head of 
Mahadeva the Bhairavas were created. From the blood stream flowing 
to the east was born Bhairava known as Viduraja decked with 
beautiful ornaments and looking like a blazing fire. From the flow to 
the south was born Ramaraja Bhairava, deep blackin colour assoclated 
with pretas, from that of flow to the west, Nagaraja decorated with 
leaves and Atasi Kusuma in colour and from that of the north was born 
Bhalrava known as Svachchandaraja, black in colour holding trisula 
(trident) and lastly from the total flow of the blood came out a Bhairava 
known as Lambitaraja.?? Eight names of Bhairavas, who are worshipped 
on the occasion of autumnal Devi worship are Mahabhalirava, 
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Samharabhairava, Asitangabhalrava, Rurubhatirava, Kalabhatrava, 
Krodhabhairava, Kapalabhairava and Rudrabhairava. According to 
Tantrasara Asitanga, Ruru, Chanda, Krodha, Unmatta, Kapali, 
Bhisana, and Samhara are the eight Bhairavas. We also find the 
mention of Bhairavas alongwith Mahavidyas.?3 


With the inclusion of tantric elements into the fold of Saktism and 
Saivism worship of Bhairava, Uma-Mahesvara and Ardhanarisvara 
became very popular in Orissa. We have numerous images of these 
forms in the ternples, shrines and the museums. The rulers of different 
dynasties patronised Saivism as the religion of their faith. The 
Bhaumakaras patronised Saivism alongwith Buddhism. Several Salva 
and Sakta temples were built at Jajpur and at Bhubaneswar during 
this period. The Hindol copper plate of Subhakara Deva III speaks of 
the donation of a village in Uttara Tosali for worship of the god 
Baldyanatha Bhattaraka enshrined in the Pulindesvara temple. The 
title of Paramamahesvara used by Subhakara Deva IV indicates that 
he was a devotee of Lord Siva. The Baudh copper plate?5 of Prithi 
Mahadevi (894 A.D.) refers to the grant of village for the worship of 
Uma-Mahesvara installed in the temple of Nanesvar Siva. Various 
other copper plates of Bhauma kings speak of their patronage to 
Saivism. it is thus evident from the above noted records and 
archaeological evidence that Salvism commingled with Saktism and 
Tantrism attained ascendancy in Orissa under the Bhaumas.?4 


In western Orissa Saivism flourished from the 7th century A.D. The 
early Somavamsis are styled in theirinscriptions as Paramamahesvara. 
From the time of Mahasiva Gupta Balarjuna Sativa cult began to rise 
and continued to flourish all through the Somavams!i period. Most of 
the monuments of Ranipur Jharial, the temples of Belkhandi are 
assignable to early Somavamsi period. Belkhandi was a flourishing 
centre of Saivism and Saktism as is known from the excavation report 
of the site. The excavation undertaken in 1946 brought to the light the 
remaining portion of Saptamatrikas, a compound wall made of old 
bricks and the remains of a Saivite temple. The present Candi Temple 
came up on the ruins of the original Saptamatrika temple. The images 
recovered from the site and now preserved in the Belkhandi site 
Museum are : Uma-Mahesvara, Laksmi-Narayana, Ganesa, Kartikeya, 
Brahma, Garuda, Bull, Gajasimha, Parvati, Mahisamardini, etc. In 
consideration of workmanship of the sculptures and the style of the 
temples, K.N. Mahapatra suggests the date of the monuments to 6th- 
7th century A.D. when Mahasivagupta Balarjuna ruled over the area 
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from Sirpur.2¢ The Somesvar temple inscription of Ranipur Jharial 
indicates that the Mattamayura sect of Saivism developed during the 
early Somavamsi perlod. This sect propounded by Acharya 
Puranaswarmni in central India spread to the western Orissa during the 
Somavamsi perlod.?” Gagana Sivacharya, an ascetic of the 
Mattamayura sect established the temples at RanipurJharial. Various 
scholars have assigned different dates to Byoma Siva or Gagana Siva. 
According to Dr. Chhabra the inscription of Ranipur Jharlal belongs 
to the northern script of 10th/1 1th century A.D. But on the basis of 
the genealogy of Mattamayura ascetics, the date of Gagana Siva or 
Vyonasiva is placed in the middle of the 9th century A.D. 


G.D. Beglar has furnished detailed description of monuments at 
Ranipur Jharial in his report (1874-75). He has given a list of 57 
temples around the tanks in various stages of preservation and decay. 
The Somesvara Siva temple is the biggest in the cluster wherein is 
seen the inscription of Gaganasivacharya, builder of this temple. The 
deity was named as Somesvaradeva.28 "The occurence of so many 
temples at this spot is sufficiently accounted for by the inscription 
which records the existence here of Tirtha or a place of pilgrimage, I 
have no doubt a careful perusal and translation of inscription...would 
throw much light on the ancient importance of this spot and identify 
of one of the many ancient tirthas mentioned in the Hindu sacred 
literature.”? The reference of Somatirtha as a Tirtha in the Vamana 
Purana indicates that the place was a centre of pilgrimage before the 
composition of the Purana. The sixtyfour Yogini temple at the place 
points to the importance of the place as a centre of Tantrism. 


The Bhanjas of Khijjingakotta and Khijjali mandala were the devout 
devotees of Siva and patrons of Salvism-Saktism. The Khandadeull 
copper plate records that an endowment was granted in favour of 
Bhagavan Mahadeva Bhattaraka and the charter was issued to 
Bhattaputra Rachho for the management of the temple of Lord Siva.2° 
According to another copper plate grant of Ray Bhanja, he was free 
from all sins as a result of worship at the feet of Lord Hara (Hara 
Charanaradhana khohayita papah).3! Satru Bhanja, successor of 
Narendra Bhanja and son of Rana Bhanja issued his Kesar charter 
in favour of Lord Samkara. In this way the Bhanjas patronised Salvism 
and made Khijjingakotta the great centre of Art, learning and culture. 
It is interesting to note that the Bhanjas of Kbhiching worshipped Siva 
in the form of an excellent over life size image of Hara in chlorite cist 
and his attendants Canda and Prachanda {life size). They are not only 
the representative specimens of Bhanja Art but are the presiding 
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deities of the Bhanja rulers. It is surprising that Khiching was the only 
place in Orissa where Siva-Bhairava was worshipped in iconic form 
alongwith Sivalingams in other shrines. In the views of N.N Vasu the 
Bhanjas worshipped the terrific Bhairavas in various forms.3? 


Towards the close of 8th century A.D. a branch of the Bhanjas 
flourished at Dhritipura in the modern Sonepur region. Satrubhanja 
is the founder of the town Gandhatapati identified with the modern 
Gandharadi where we find the twin temples of Siddhesvara and 
Nilamadhava. Both the temples are similar in style having the same 
dimension. The placement of a Sivalinga as the crowning element in 
the temple of Siddhesvara is a peculiarity not marked in other Saivite 
temples of Orissa. In his Sonepur copper plate grant the monarch 
invoked the grace of Bhalirava. 


Samharakalahutabhugvtkaralaghora 
sampohantekimkarakrttanta nitanta bhtinnam 
bhinnandhakasura mahagahanatapatram 
tad bhatravam Haravapuh bhavatahprapatu3? 


The above invocatory verses reveal the allegiance of the monarch to 
Bhairava. Satru Bhanja, according to Kumurkela grant, donated 
lands to Bhatta-Manoratha, a resident of Gandhatapati. 


It is interesting to note that the construction of twin temples at 
Gandharadl relates the eclectic attitude of the monarch to both 
Saivism and Vaisnavism. 


This process of synthesis seems to have started from the time of the 
Sailodbhavas and the Gangas who, inspite of their abiding faith in 
Saivism, were also votaries of Visnu in the form of Narayana and 
Madhava. The same process passed through an evolution under the 
Bhauma-karas and the Bhanjas who were also patrons of Vaisnavism 
and Saivism. It was this synthesis which ultimately led the Somavamsis 
to harmopise the two leading faiths in the Harihara cult which 
reached high watermark in the temple of Lingaraja.3* This process of 
amalgamation of Siva and Vishnu is attested by the Ekamra Purana.3® 


The Bhanjas who ruled from Banjulvaka in Ghumsar region of 
Ganjam district were ardent followers of Saivism. This is averred by 
the Orissa Museum Plates®S of Bidyadbhar Bhanja in the following 
verse. 

"Jayatu Kusumavana Prana Vikshobhadaksham 

Svakirana Pariveshorjityajtmendu lekha 

Tribhuvanah bhavanantardyota bhasvat Pradipah 

Kanakantkashagauram vibhrunetram Harsya’. 
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In this way the Bhanja rulers of different branches exhibited thelr 
strong faith in Saivism and accordingly they recorded their allegiance 
in their copper plate grants. 


Baudh, in Phulbani district was a great centre of Tantric Buddhism 
and Tantric Saivism. The Tantric elements are nearly discernible in 
their temples built at Baudh. The Somanath group of Saivite ternples 
built by the Bhanjas exhibit certain peculiar phenomena in the 
shrines. The basement of the temples is star-shaped and the sakti 
over which the Siva-linga is installed is also star-like. Dr. 
K.C. Panigrahi suggests that this peculiar feature is due to Tantric 
influence and the star shape itself is a Tantric Yantra or Mandala or 
Chakra. 


The Ganga epoch ushered in a new era of development in religion. The 
earlier Gangas were Saivites but with the advent of Ramanuja to Puri 
Chodagangadeva embraced Vaisnavism and as his allegiance to this 
faith he caused the construction of Sri Jagannath Temple and Laksmi 
Temple at Puri. The next rulers of Ganga dynasty popularised and 
spread the tenets of Vaisnavism and Jagannath cult, in eastern and 
southern India. Anangabhimadeva III is stated to have elaborated the 
rituals and the worship pattern of Jagannath temple and constructed 
the temples of Purusottama and Jagannath at Abhinava varanasi 
kataka.’” Despite their affiliation to Jagannath the Ganga monarchs 
paid the same reverence to Siva, they elaborated the service-pattern 
of other Saivite centres and constructed several Salivite temples such 
as Meghesvara, Bhaskaresvara, Yamesvara, Sarideulat Bhubaneswar, 
Salivite temples at Jajpur, Mukhalingam and Draksharam. The donation 
of perpetual lamp in the temple of Lingaraja and in the shrine of 
Kedaresvar, proves their veneration to Lord Siva. The introduction of 
Natamandap and Bhogamandapa to the Lingaraj temple was evidently 
a new innovation under the Gangas. Being eclectic in their religlous 
attitude the Ganga monarchs have exhibited their catholicity to the 
cults other than the Vaisnavite one already established by their 
predecessors. It is, therefore, reasonable to conclude that the Saivite 
cult continued to flourish under the Gangas alongwith Vaisnavism. 


The Surya-Vams! Gajapati who succeeded the Gangas did not introduce 
any new feature in the realm of Salvism but followed the age-old 
tradition in the same manner showing their eclecticism to all existing 
religious faiths.38 


In the religious history of India, Salvism played a very significant role 
all through the ages right from the pre-vedic period. It is the only 
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religious faith which continues unabated under the patronage of the 
monarchs and the popular support. The sectrian rivalry which 
cropped up in the various phases of religious history could not 
subdue Saivism but rather absorbed its quintessence in their tenets. 
Such is the munificence and magnanimity of the cult Vaisnavism, the 
last greatest trend of Hinduism could not superimpose Salivism 
because of its deep root and unabiding popularity in the religious 
arena. The amalgamation of Vaisnavism with Saivism brought forth 
the synthetic cult of Hari-Hara. Despite the technological changes 
and broadbased social change in the modern period Saivism is still the 
mainstream of Indian religton. 
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Alphabetical Panegyrics in Rudrasudhanidhi 


Rajkishore Mishra* 


The Rudrasudhanidhi by Narayana Avadhiuta Swami is a rare prose 
treatise in Oriya composed sometime in the early part of the sixteenth 
century. The available text, first edited by Dr. Karunakar Kar and 
published by the Orissa Sahitya Akademi in 1965, is incomplete 
because of non-avallability of the whole version. Subsequent editions 
by Prof. P. Pradhan and Dr. K.C. Sahoo also do not offer the full text 
except elaborate discourses on the same incomplete text. 


The book though composed in the medieval style of fiction-writing is 
unique in its tone and rhythm. It is both prosy and flavoured with 
interplay of emotional outpourings in a poetic vein, at times, Imitating 
the works of Subandhu or Banabhatta. The reading of the text gives 
an impression of the prevalent religious map of medieval Orissa which 
was swept by divergent faiths as propagated by Buddhists, Saivites, 
Sakta pontiffs, Nathayogins and the devouts of neo-Vaisnavism. Its 
title presupposes a Salvite work, but as one goes through it, one 
hesitates to brand it as Saivite text proper. Does this work anticipate 
a form of conquest over prevalent Saivism as we find in the Sanskrit 
allegorical play, Bhaktt Vaibhavam by Kavidindima Jivadevacarya of 
early 16th century? 


The author who identifies himself as the devotee of Bhuvanesvari at 
Ekamra Ksetra (Sri Ekamravana asrita SH Bhuvanesvarl Devinka 
Varaputra) happens to be an adept in Sat Sastra, navadha vyakarana, 
astadasa vidya, rasayana, mantrausadhi as certified by him at the 
beginning of his work. The author introduces his protagonist, Abhinava 
Caitanya by name, who happens to be a servitor of Rudra, enjoying the 
latter's company in his abode upon mount Kailas on the bank of Lake 
Manasarovar. In a whimsical test conducted by Lord Siva, Abhinava 
fails to come up to his estimation and is finally cursed to be reborn as 
a mortal down the earth below. The mind-born daughter (manasa 
kanya) of ParvatI who distracted Abhinava was also cursed to be born 
as a mortal princess. Both would solermnise their marriage upon the 
earth. On this backdrop, the author stretches his Yogic vision and 
brings into the body of his fiction an elaborate debate. The prospect 
of assuming a mortal frame and undergoing nightmarish existence, 
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Reader in English and Editor, Orissa Review. 
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preceded by murky confinement in mother's womb unnerves the 
protagonist. Utter abandonment chills him. On the brink of 
transgression he desperately looks forward to his master, supplicates 
him with utmost devotion and urgency. 


Abhinava invokes the grace of Siva in inspiring panegyrics in an 
alphabetical sequence. Here one is reminded of the famous Siva 
Sahasra Nama suggested to Upamanyu by Brahma in the anusasana 
parva of the Mahabharat. The list of epithets used in honour of Siva 
by Abhinava Caitanya is quite fascinating for analysis. Between the 
Mahabharat and the Rudrasudhanidhi, there is an intermission of 
more than two thousand years. During this period the vedic Rudra 
has undergone many a spiritual transformation and has been 
assimilated into a complex religious fabric of Hinduism. Shrines / 
ternples have been raised, texts have been canonized and different 
Saivite schools have already announced their classic stand. In Orissa 
too, with the rise and fall of dynasties, Saivism received a greater 
impetus. It got itself reoriented with regional mores, though more with 
the Schools of lingering Buddhism and Nathism that found ancient 
Orissa most conducive. Mendicants and exponents of varied strands 
of Saivism both from the Southern and Northern India made their 
frequent visits to Orissa to pay their homage to Lord Purusottam at 
Puri, Krittivasa at Bhubaneswar and Devi Viraja at Jajpur — three 
different Ksetras of Visnu, Siva and Sakti. Unlike other states in India, 
Orissa occupies a unique place in assimilation of pan-Indian culture. 
Here one finds Lingam of various sizes hewn into varying stones and 
occupying the plains, hilis, forests, river banks, sea shore and 
inaccessible caverns. Sativa icons here also present a very complex 
scenario which includes all known manifestations of Lord Siva, i.e. 

Aja Ekapada, Ardha Narisvara, Gangadhara,- Ravananugraha, 
Bhiksatana, Tripurari, Lingodbhava, Candrasekhara etc. 


The parncasatvarna stuti of Abhinava Caitanya refers to more than 
1200 epithets in fifty letters of the alphabet including all the vowels 
and consonants. The following description shows a wide range of the 
author's canvas : 


Ka: Kunda Kumuda Kurangadhara 
Karpura Karakakara sama dhavala 
Kambu (conch) sama Kantha 
Kokanada mala abharana 
Kakodara Karikana 
Kuranga carmakati sobhana 
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Kha : 


Ga : 


Kalanala nayana, Kame kundala mandita 

Krsnavarna bhujanga (black snake), makara kara (holding a 
crocodile?), Kalanidhi dhara (holding the moon} 

Kalika sevita carana, Kalantaka rupa, Kapilanana, Kapilasa 
Kandara nivasana (residing on the mount Kapilas in Orissa) 
Kudharanandini (Parvati) Kuca kunkuma lepana, 
Karttikesvara sevita carana pankaja 

Kuttla jatajuta mandita sira 

Krsnatmika etc. 

Khanda Indu (crescent moon) mukuta 

Khatvangadhara 

Khanda parasudhara 

Khapara dharini ramana (consort of Camunda}) etc. 
Gaganantaka, Gagana Sarira 

Girijardha Sarira (Ardhanarisvara) 

Gopalaka (cowherd boy) etc. 


: Jnana parayana, ghana ghosana pinaka 


Niramaya, Nirguna, Nilanalina nayana, NIlacalapati Atmana 
Candracuda 
Caitanya Svarupa 
Catusasthi Yogin{ mukhacumbita etc. 
Chadma mayatmana, Chayasama etc. 
Yamabhagni Yamuna samana Jatajuta mandana 
Releaser of Jagrata, Svapna and Susupti conditions, Jvalana, 
Jangama etc. 
Jhasaketana dahana (destroyer of Cupid) 
Nisakara vadana 
Nigcinta sahajananda 
Nrtyarupana 
Nagabharana 
Tala tala triJagat tandava aropana 
Thana parvati Pranesvara 
Thikadhrti thaba desa brahmana Udara sthita 
Dambaru adambara 
Dakinigana sevita 
Dhalahala panca vodana sooobhita 
Ana aksara arhita 
Anakha panca kusuma sayaka 
Tratlokyesvara, Trisuladhara, Trikalajria 
Trikonagni Sandipana, Trisira, Tripurantaka 
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Tha : 


Dha : 


Pa : 


Pha : 


Va : 


Bha: 


Ma: 


Thavara jangama kita patangadi sambhita 

Stambhana, mohana, gotika, anjJana, paduka, lepana astadhatu 
karana 

Damstrakarala Kalagana vestita 

Dantimukha sevana 

Dasa digambara 

Devaklisuta vandita 

Dasadala Kamala Kogagata dvadasadtitya teja 

Dwidala Kamala nivaSsa, dvadasa padma damasarira 

Durga mukha mandala mandita gandasthala 

Dhyana parayana 

Dharitr{ Sarira 

Dhrti Svarupa 

Dhlradhi pradipa 

Dhavala Ganga Sekhara, Dharma maya 

Dharmadharma vivarjita. 

Narapati, Nagapati, Nagapatt, Nakapati, Nalinipati, Nanda 
patt, Nayana pati, Nidhi pati, Nisacarapati, Nilacala pati cintita 
padmadvyaya 

Parama Purusa 

Patala tala nivasa 

Pancanana, parasudhara, 

Pranavatmaka 

Pundarlka carma asana 

Parama Hansa 

Pancasa varna bheda etc. 

Phanipati 

Visva prapanca brahmandakarana, Brahma Swaruipa 
ViInavadana priya I 
Bhudhara bhiusana 

Bhagirathi Strasobhita 

Bhaskara Svarupa, Bhima riupa, Bhadresvara 

Bhairav 

Bhramara kuhara nivasa 

Bhavalokesvara, Bhiksanna bhojana 

Bhubaneswara 

Bhasma vilepana 

Mayadhara, Mayatlta, Muntmana manasa hamsa 
Maheévara, Milastambha, Mantra Sarlra, Mrutyunjaya, 
Muktesvara, Makara Svarupa, Mrgapati 
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Ya : 


S'a: 


Sa : 


Ha : 


Lon 


Yajniesvara, Yogapriya 
Ramacandra vandita, 
Rajarajesvara 
Rasamaya etc. 
Langaladhara, Lingatmaka 
Lingara}, Lokanath etc 
Barliras! udara 
Basumati nitamba 
Sasadhara sekhara 
Sarangadhara 
Srihattapatna Vihara 
Satakumbha Katimekhala 
Sabdatita, Sukresvara, Sisuveda 
Satyayuga alSsvarya nidhana, Saptasvratha mandita 
Satsahasratmika 
Satcakra madhyeka 
Haladhara, Hatha Yogesvara 
Hadamala mandana Sarira 
Hasticarma paridhana 
Hiranmaya 
Ksetradhipa 
Ksirasamudra viharana 
Ardha Sarira, Ayoniyata, Aparajita, Aksara Svarupa 
Ambtka adhara pallaba rasamrta panaka 
Aprakasa, asthimala bibhusita 
Adimadhyanta rahita 
Isvara, Indrapada dayaka 
Umapati, 
Urma dhimra Jyoti Jvaladira nivarana 
Ulagnanatha 
Ure mandita uttama pannaga, Urmimala sama, Uttara diga 
nivasa 
Ripesvara, Luka madhya agocara piurita 
Ekamravanavihara, Ekadasa Rudra, Eka Sesanagavrta 
Aisvarya varaprada 
Osthaputa astita Anantadeva, Ausadhisa etc. 
avarmmanasagocara 
Arupa, amala, amana, ardhamatra etc. 
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The author in his euology reaffirms the descriptions of the Mahabharat. 
His epithet ulagnanatha is the Nagna and Mahasepha of the 
Mahabharat, Abhinava's Siva is Vinavadanapriya and we have in the 
Mahabharat epithets like Venai, Tumbavinah, Pana vi etc. 


It is interesting to note here that the author belongs to the Avadhut 
tradition. He has taken extra ordinary zeal in orienting Rudra in hts 
faith. So he addresses Rudra in Yogic terminology, i.e. Golahata 
mandala gati, niScitasahqjananda, Brahmarandhra nivasana, Srihatta 
patana vihara, Anahata nada, Sisu veda, Urma dhiimra Jyoti juala 
nivarana, sodaSa Rudra darmbaru, ardhamatra, satcakra nivasin etc. 
This is the neo-Caryda tradition steeped in esoteric Buddhism whitch 
indeed affected the Orissan school of Vaisnavism later. 


Since, the prose work is in the style of a fiction, the author has 
coloured the atmosphere in sensuous descriptions wherever possible. 
He has taken advantage of Siva's dalliance with Parvati, Yoginis and 
Nagakanyas. 


While summing up, we may conclude that by 16th C. Orissa didn't 
envisage any particular school of Saivism. It was a period of religious 
transition. The neo-Vaisnavism was soon gaining popular support 
and in fact, the atmosphere was changed later after the advent of SH 
Caitanya and his followers at Puri from Bengal. Narayan Avadhita 
Swami while composing his masterpiece at the Ekamra Ksetra couldn't 
free himself from the spell of Harihara cult and overimposing impact 
of Lord Basudeva in the Ananta Basudeva Temple at Bhubaneswar. 
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The Composite Forms of Siva in 
the Temple Art of Orissa 


Dr. K.S. Behera* 


Saivisam had a long and popular career in Orissa. Inscriptions, 
Siva temples, Saivite images on Orissan temples indicate the wide- 
spread prevalence of Saivism in Orissa. In the 5th-6th century 
A.D., the Nala Kings such as Bhavallaverman and Arthapeti are 
mentioned as bestowed with royalty by Mahesvara. The Asanpet 
stone inscription (5th-6th century) depicts an eight-armed Nataraja 
Siva indicating the existence of a Saiva centre at Asanpet in Keonjhar 
district. Gopacandra, known from Jayarampur (Dist. Balasore) 
Copper Plate was a devotee of Mahesvara. Sambhuyasas of 
Maudgalakula was a Parama Mahesvara. The Sailodbhava rulers 
professed Saivism. The Lakulisa Pasupata sect of Saivism, was 
quite popular in Orissa and Lakulisa images are found on Orissan 
temples. The verse of Orissa is dotted with Siva temples, and 
various manifestations of Siva are found on different Siva temples 
of Orissa. Besides these several composite forms are kmown 
indicating cult syncretism. 


The major composite forms include Harihara, Ardhanarisvara, Hara 
Brahma, Hara Surya, Marttanda Bhairava etc.. 


(i) Mukhatlingas 


In addition to the Siva-lingas in the sanctum, there are a few 
examples of mukhha-lingas illustrating the fusion of phallic and 
anthropomorphic figure of Siva. fhe exampies of ekamukha-linga 
i.e. one face of adhering to the linga-pillar, occur at Mukhalingam 
and Jajpur (in the Trilocanesvara compound). There are four-faced 
Caturmukha lingas at Jajpur and Sitabhinji; while two such figures, 
recovered from Bindusagar can be seen in the Bhavan! Samkar 
compound. Such composite forms admirably effect the identification 
of Siva and the linga, his symbol. The convention of depicting Siva 
with face, in the mukhalinga aspect, can be traced back to Bhita 
ascribable to 2nd century B.C.. 


* Professor of History, Utkal University 
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(11) Ardhanarisvara 


The easy representation of Ardhanarisvara figure belongs to the 
Kushana age and hails from Mathura. Ardhanarisvara figures showing 
Siva on right half and Parvati on the teft, symbolising divine bi-unity, 
is a popular composite motif on Orissa temples. Iconographically 
the Ardhanarisvara form conforms to the description given in the 
Satvite Agamas with the right half representing Siva and left half 
representing Parvati. The right half of the figure shows urdhvalinga 
and other features of Siva while the left displays characteristic 
features of Parvati including a prominent breast. The earliest 
representation of Ardhanarisvara occurs at Vaital temple which 
belongs to 8th century A.D. The composite bi-sexual figures of 
Ardhanarisvara are also found at Simhanath, Jajpur, Mukhalingamh 
(in Madhukesvara and Somesvara temples), Khiching, Patnagarh and 
Khilor. At Bhubaneswar such figures occur, besides Vaital, on 
Markandesvara, Brahmesvara and Lingaraja. After 11th century, 
however, Ardhanarisvara appears very rarely on Orissan temples. 
There are a few examples of dancing Ardhanarisvaras, from 
Parasuramesvara and Muktesvara. 


(iii) Hari-Hara 


The fusion of Saivism with Vaisnavism led to the Hari-Hara figure 
where half of Siva's body was fused with half of Harl's body. The 
composite figure of Hari-Hara, shows Siva on the right half and Hari 
takes the place of ParvatI on the left. References to this composite 
form occur in the Harivarmsa and in the Puranas such as Kiirma, 
Linga and Vayu. The iconography seemed to have taken shape during 
the Kushana age. The earliest available Hari-Hara images are 
assignable to the Gupta Age and come from Vidisa and Mathura. On 
Orissan temples, the images of Hari-Hara appear on the 
Satrughnesvara (7th century), Parasuramesvara (7th century), 
Sisiresvara (8th century), Simhanatha (9th century). At Mukhalingam 
Hari-Hari is depicted on the Madhukesvar and the Somesvara temple. 
There is a detached figure of Hari-Hara in the Lingaraja compound, 
with right half of the image showing urdhvalinga and other attributes 
of Siva, while the left half representing Visnu displays the 
characteristics of Visnu. 
i Sve Surya 
The close connection between Siva and Surya is brought out in 
composite figures of Siva- -Surya. The Ekamra Purana identifies Siva 
with Surya while prescribing the prayer of Bhaskaresvara Siva of 
Bhubaneswar. 
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Stva-Suryagnt murtte Visvamurtte Vibhavaka : 


The Adittyahrdaya declares that "There is no difference between 
Aditya and Siva, one should know Aditya as Siva and Siva as 
Aditya. A chlorite image discovered from Konark temple, now kept 
in the site museum at Konark, can be identified as a Siva- -Surya 
image. The deity stands on a triratha chariot drawn by seven horses 
with Aruna in front of the deity. The god has four hands; the two 
upper hands (now missing) evidently carried lotus flowers. The 
deity holds a trident in his lower right hand while the lower left 
hand is in the varada pose. 


Seated images of Hara-Surya are also placed below the amla in 
some temples such as Lingaraja and Konark. 


(v) Marttanda-Bhairava 


The Marttanda Bhairava images are unique from the point of view 
of iconography. Above the lowest tier of the Jagamohana of Konark 
temple, on each face of the raha there are two life-sized 
representations of the Marttanda-Bhairava. The images on the 
western side have disappeared but six others, on the north, south 
and the east, have survived. Each image is four headed and six 
armed. The terrific aspect of the god is emphasized by the portouding 
teeth, the hair arranged in the fashion of a flame, the Kapalamala 
reaching down the knees and the snake upauvita. The deity dances 
on a boat and carries various attributes such as Skull Cup, 
Khatvanga, mace, damaru, trident, wheel etc. The figure can be 
identified as Marttanda Bhairava on the basis of HayasSirsa 
Pancaratra which describes the form as follows : 


Sadbhujamh sagarodbhutamrn kamalopari samnsthitamn / 
Naukamaruhyadevesam nrtyabhinaya samsthitarn // 
Nanapraharanopetam damstralar vyaditananam / 
Bhrukuti Kutilasyam tu suvispharita locanam / 
Nagabaddhajatajutarn mundamalabibhusitam / 
Cakrarmn trisulam patram ca dadyad gadam khatvanga 
mevaca // 


Besides the composite form of Surya and Bhairava, a rare detached 
figure at the Daksinesvera temple in Puri district combines Siva- 
Surya and Visgpu and their attributes. The Aja Ekapada figures 
noticed on Orissan temples, may be considered composite forms as 
these combine aspects of Rudra- Siva and Agni. 
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